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PREPXCE 


Mucn of the present work was written as early as 1930, Md 
its publication was announced in the introduction to the author’s 
edition of the Padydvali in 1934; but the pressure of other urgent 
engagements diverted the author from its revision and completion 
till 1940. In the meantime, parts of it were published, in the form 
of preliminary essays, in Festschrift Moriz Winternitz, Kuppusvami 
Sastre Commemoration Volume. Indian Historical Quarterly and 
Indian Culture during 1934-1937. In its final form, the work is 
much enlarged and revised in the light of more recent studies. 


Although the term Bengal Vaisnavism is not co-extensive with 
the religious system associated with the name of Caitanva and his 
adherents, the present work limits itself to a study of Caitanyaism. 
which is Vaisnavism par excellence in Bengal. It is further limited 
to the carly history of Caitunvaism, which comprises the earlier 
and perhaps more interesting phases covered by the activities and 
teachings of Caitanya and his immediate followers, and excludes its 
later developments and departures in the 17th and 18th centuries. 
But the concern in this work is more with the faith than with the 
movement, more with ideas and ideals than with incidents and 
practices; Most modern works on the subject enlarge not so much 
upon the matérial as upon the personnel, not so much upon the 
tenct and teaching as upon the life and legend of the protagonists 
of the faith. They derive their material chiefly from the Bengali 
souree, which consists of Bengali biographical and devotional works 
anc represents what may be conveniently called the Navadvipa 
tradition ; but in course of time it seems to have eclipsed the more 
doNtrinal and less inviting Sanskrit source, which cmbodies whal 
may be distinguished as the Vrndavana tradition. While fully 
recognising the importance of the more attractive and accessible 
Bengali source and of the vivid tradition and background it supplies, 
one should admit that this source alone is not sufficient for a 
comprehensive account of the dogmas and doctrines of Caitanyaism, 
even if it presents a lively picture of the atmosphere and appeal of 
the faith. The almost contemporaneous Sanskrit source, represented 
by the elaborate works of the Vrndivana Gosvamins, the Church 
Fathers of the faith, is perhaps more remote and recondite, and lacks 
the intimate personal element : but it cannot be denied that it is an 
equally, if not more, important source which has not yet been 
properly utilised. It is true that Krsnadasa Kaviraja’s standard 
Bengali biogrgphy of Caitanya gives a good account of the religious 
ideology of Caitanyaism ; but written in Bengali as it is, it should 
be affiliated to the Sanskrit source, inasmuch as it derives its 


mateyial, as well as inspiration’ (at least in doctrinal, if not in 
biographical, matters), quite freely from the learned Sanskrit works 
ofthe Vrndivana Gosvimins, whose disciple the Kavirija was and 
whose views he wanted to popularise. It is clear, therefore, that 
both the Bengali and Sanskrit sources, representing, as they do, two 
distinct traditions, should find their proper place in any adequate 
account of Cuitanyaism. The present work makes a modest attempt 
to give, for the first time, a direct account of the content of the— 
much neglected Sanskrit source, although the divergence between 
the mutually independent Navadvipa and Vrndavana traditions is 
not thereby overlooked. As the presentation of religious ideas 
involves the necessity of interpretation, strict objectivity is almost 
unattainable; but the author attempts an exposition of Caitanyaism 
by giving a direct summary and survey of all its earlier important 
works in the spheres of Rasa-sastra, theology and _ philosophy, 
ritualism, and literature. It is more important to know what the 
promulgators of the faith themselves have recorded than draw upon 
one’s own devotional fancy. or read alien, as well as anachronistic, 
ideas into their standard works. 


The author fully realises the difficulty of writing upon a religious 
movement which is not yet five hundred years old, and about a 
religious faith which, within the limits of locality, is stall living. 
(‘The peculiar system of erotico-mystic devotion of Caitanyaism, set 
forth as it is in a vital background of myth, miracle, sentiment and 
speculation, and demanding a highly refined and almost superhuman 
capacity of emotional abandon and ecstasy, is not yet a superseded 
curiosity capable of exact academic appraisement.) The writing of 
Religionsgeschichte in such a case has its own peculiar saree 
which should not be underrated. The author, therefore, make¢ no 
attempt at any critique or comparative valuation of the faith, but 
he merely summarises its fully recorded original dogmas and 
doctrines, and leaves them to speak for themselves. It should be 
clearly understood, however, that the subject is approached, not 
from the standpoint of a devotee, apologist or partisan of the faith, 
but in the spirit of historical and critical research, which aims at 
truth-finding but does not sacrifice sympathy and understanding. 
The author’s opinions are his own, to which he is entitled as the 
considered result of his independent study, but there is no motive 
to cffend, nor any for wilful distortion. He is willing to confess to 
an imperfect capacity, but his sincere desire to appreciate, in the 
light of modern standards of scholarship, should not be misjudged. 
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CHAPTER I 
THE BEGINNINGS OF BENGAL VAISNAVISM 


1. Tue Hisroricau Sertinc and Vatsnava HERITAGE 


Tur form of Vaisnavism which. is prevalent in Bengal is usually 
associated with the name of Caitanya, but Caitanya was not, 
strictly speaking, the originator of Vaisnavism in Bengal, which 
counted for many centuries an important, if not a numerous, group 
of adherents in the country. Long before Caitanya, the melodious 
Padivalis of Jayadeva in Sanskrit’! and the songs of Candidasa in 
Bengali? had also popularised the Radha-Krsna cult “with their 
largess of Vaishnava devotional sentiments. Even if Caitanya’s 
rcligious personality started a”new movement or gave a new inter- 
pretation to an old faith, his affiliation to the whole trend of 
Vaisnava tradition of the past cannot he doubted, and its influence 
on him must have been varied and abundant. 


As a religious attitude, the Bengal Vaisnavism appears indeed 
as a fairly homogenous result, but in reality it is a complex 
product. Its tradition is not only multiple but also polygenous. 
Two principal sources, however, can be broadly distinguished. On 
the one hand, it relates itself to the general history of Vaisnavism 
in India: on the other, some_of_its peculiar dogmas and practices 
were developed by Caitanya and his, disciples, giving it its distinctive 
character, To trace ‘the general course of development of the 

alsnava faith in India, which forms the distant historical back- 
ground of Caitanyaism, is beyond the limited scope of the present 


work; but we must distinguish two fundamental elements, which 


1 


The contemporary Bengal anthology of Sridhara-disa (1206 A.D.). entitled 
Sadukti-karnémrta, collects a large number of verses on Radha-Krsna. some of 
which have been freely reproduced by Ripa Gosvamin in his own anthology, 
Padydvali. 


4 Vidyapati of Mithila, who also wrote considerably and learnedly in Sanskrit, 


was not professedly a Vaisnava, but a Smarta Paficopisaka, who composed verses 
in Maithili on Siva and Gauri, as well as on Radha and Krsna. But Bengal 
‘Vaisnavism, since the time of Caitanya, to whom his Radha-Krsna songs were a 
never-failing source of devotional inspiration, has claimed Vidyapati as its own. 
Perhaps his Maithili songs in thcir half-Bengali dress had been more popular in 
Bengal than in their place of origin, and had undoubtedly influenced the trend of 
popular Vaisnava sentiments in Bengal. 
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go to form the texture of Bengal Vaisnavism, as derived more or 
less from Vaisnavism in general. The first and foremost of these 
is the general doctrine of Bhaktj, or emotional service of love and 
devotion as a means of spiritual realisation; but equally important 
is the Krsna cult, intimately connected with it, as forming the 
ground of this devotional attitude. 


The term Bhakti, used in contradistinction to the terms Jfiana 
and Karman, is employed by many a sect of modern Hinduism, but 
in Bengal Vaisnavism it has its special connotation, which will be 
considered in its proper place. This special connotation is the 
result as much of historical development as of individual teaching 
and experience of particular saints and devotees; but it would take 
us far astray if we are to trace here, even briefly, the various 
influences which shaped the idea of Bhakti in the different stages 
of its growth and brought it to its present connotation. Its origins 
are lost in far-off antiquity, and its spread over centuries of obscure 
religious, cultural and literary influences has made the stages of 
its growth erratic and undefined. Stretching into the early Visnuism 
and Narayaniya worship of the Mahabharata. it loses itsclf in a 
complex body of myth, legend, superstition, belief, sentiment and 
philosophy ; but it emerges in a more or less definite form in the 
Bhigavatism and Krsna-Vasudeva worship of the Bhagavad-gitd. 
On this basis it was systematised and erected into a philusopheme 
in such late Bhakti-works as the Ndrada-Sdndilya-sittras, and it 
continued as a doctrine till about the end of eighth century A.D., 
when the theory of spiritual non-dualism and world-illusion promul- 
gated by the great Samkaracirya and his followers appears to have 
imperilled its dualistic metaphysical foundation. is must have 
led to a vigorous revival of Vaisnavism in the subsequent centuries ; 
and about the 12th century A.D. we have four Sampradayas or 
schools of thought, into which the Vaisnava movement divided 
itself. These are the well-known Sri-, Brahma-, Rudra-, and Sana- 
kadi-Sampradayas, associated respectively with the names of 
Raémanuja, Madhva, Visnusvamin (Vallabhacérya)? and Nimbarka. 
Each of these schools developed its doctrines and religious practices, 
and wrote an extensive literature. As against the purely monistic 
teaching of non-duality (Advaita-vada) of Samkara, these schools 


* An account of the development of the concept of Bhakti in Vedic literature, 
as well as in Early Visnuism and Narfyaniya worship in the Great Epic, is given 
by Mrinal Das-gupta in the ZHQ, 1980-32. 

* The exact relation between the systems of Visnusvamin and Vallabhacarya 


is not clear, but the Rudra-Sampradaya came to be represented practically by the 
Vallabhaciris 
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expounded respectively what are conveniently known as theories of 
Qualified Non- duality (Visistadvaita-vada) , Duality (Dvaita-vada) , 
(Dvaitadvaita-vada). The details of these metaphysical theories 
must be sought elsewhere ; : (but it is clear that the essential difference 
between these schools of thought consists in the attitude which they 
respectively assume towards the absolute non-dualistic position of 
Samkara. Samkara’s extreme idealistic monism, postulating the sole 
reality of an attributeless and unconditioned Brahman, devoid of 
all associations of personality, and permitting an illusive and 
provisional reality to the world and the individual, hardly leaves 
any scope for a dualistic conception of an individual soul’s longing 
devotion for a personal deity. Though admitting of various degrecs, 
the essential dualism, involved in a religious attitude of Bhakti, in 
making a distinction between the devotee and the deity and imply- 
ing an emotional realisation of a personal god in the individual 
consciousness, had to be reconciled with the absolute, impersonal 
and non-dualistic interpretation given of the Veddnta-sitra by 
Samkara. Each of these schools, therefore, wrote a fresh commen- 
tary on lhe Veddnta-sitra, in which an attempt was made to 
establish a theory which would permit the individual exercise of 
love and piety in a world of reality, some of them maintaining a 
frankly dualistic position, and others expounding various degrees of 
qualified dualistic views. 


Whatever justification is offered by these schools of its ultimate 
philosophical position, the subsequent history of Vaisnavism as a 
religious persuasion foHows the lines of worshipping God as a person 
(Sagunopasana) and through symbols and manifestations (pratik- 
opasana). The faith is monotheistic, whether the object of adoration 
be ~Visnu, Narayana, Vasudeva, Rama, Krsna, or one of the 
numcrous incarnations of them; but. this loving adoration of a 
supreme personal god, to whose grace (Prasida) the devotee must 
surrender himself (Prapatti), is often found not unaccompanied by 
a popular polytheistic reverence for “other gods *—Brahma, Siva 
and a million of godlings—who are classed as subordinate creatures 
and given well-defined powers and functions. The faith believed 
in a personal creator, in various theories of personal-impersonal 
creation (Srsti) or emanation (Vyiha), in the energic power (Sakti) 
and incarnation (Avatara) of the divinity, in a peculiar eschatology 
which postulates various degrees or stages of liberation, in sin as 
antithetical to Bhakti, in the necessity of a spiritual guide (Guru- 
vida), in the efficacy of Mantra or recitation of some form of the 
blessed name (Naiman), in the worship of symbols and manifesta- 
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tions (Ripa), in the complete surrender to divine grace and 
compassion, and, above all, in the supremacy of a mystic and 
emotional form of adoration or communion over intellectual convic- 
tion adduced by mere knowledge. Different modes of worship and 
ritualism were developed by each of these schools ; different symbols 
and manifestations werc preferred; distinct sectarian marks were 
worn; Acta Sanctorum, consisting of the legends of mythical and 
mediaeval saints, were elaborated; but all the sects agreed in 
exalting Bhakti as the heart of worship, as the sole religious attitude 
of love and service towards a personal god. 


Theoretically, the doctrines ‘of most of the sects do not single 
out any particular incarnation of the incarnate supreme deity for 
special worship: but, as the faith was personal in ardour and 
concrete in expression, one or other of the incarnations was im 
actual practice preferred as the principal object of adoration. In 
spite of its inclusiveness and catholicity in this respect, the 
Ramanuja sect. for instance. mostly prefers Sri and Visnu, or the 
Rama-incarnation: but in Northern India the other three sects, 
the Madhva, Vallabha and Nimbirka. are almost definite in their 
adoration of Krsna, who was thus popularly installed as the centre 
of the Vaisnava faith. Keen minds soon sought to utilise abstruse 
philosophies and appropriate them to the exaltation of the sectarian 
worship of Krsna. The Krsna of these sects, however, is very 
different from the Krsna of the Bhagavad-gitd, and is vet identified 
with him. Though invested with an identity with the eternal 
Brahman, he vet retains his personal character as the vouthful hero 
of wonderful feats and amorous exploits at Vrndavana. The 
Krsna-legend was exalted with a wealth of devotional fancies, and 
all its mystical and emotional possibilities were worked out in 
detail. 


In spite of much learned writing, the mediaeval expansion of 
the faith was essentially popular in character and appeal. After 
the epics and the philosophics came the popular Puranas, which sct 
forth the Krsna-legend against the exuberant and luscious back- 
ground of myth, theology and mystical eroticism. They poctised 
and emotionalised the amorphous story, and thus came to occupy 
an important place in Vaisnava sectarian literature. Sometimes 
they were even composed with an obvious scctarian purpose. 
‘Elaborate theulogies arose out of them, and the earthly moment of 
the eternal divine sport of Krsna was interpreted in terms of symbol 
and allegory. The Krsna-Gopi legend naturally came to play an 
important part. Even if Draupadi in the Mahdbhdérata invokes 
Krsna as “dear to the Gopis” (gopi-jana-priya) in a passage which 
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is now proved to be an interpolation, the Great Epic hardly takes 
into account the Gopi-legend, which assumes importance in the 
later cult. It develops, however, in the supplementary Hari-vaméa 
and in the Visnu-purdna, and is embellished further In the Padma- 
and the Brahmavaivarta Puranas; but it comes to full bloom in 
the Srimad-bhdgavata, whose chief purpose scems to be the glorifica- 
tion of Bhakti and Krsna-lilA, and which therefore came to be 
regarded as one of the supreme scriptures of mediaeval Vaisnavism. 


The Srimad-bhdgavata is indéed the one grcat Purana which 
appears to have exercised an cnormous influence on the development 
of Bhakti ideas in mediaeval times. No satisfactory theory of Its 
date and origin has yet been advanced,’ but there can be no doubt 
that its emergence marks a turning point in the history of the 
Vaisnava faith, and that a whole serics of sects, who take it as their 
leading scripture, appears in a sense to have been born out of this 
remarkable work. Contrasted with the Hari-vamsa and the Visnu- 
gpurdna, the Bhdgavata scarcely deals with the whole life of Krsna 
but concentrates all its strength upon his hovhood and youth. With 
the youthful Krsna at the centre, it weaves its peculiar theory and 
practice of intensely personal and passionate Bhakti, which is 
somewhat different from the speculative Bhakti of the Bhagavad-git4. 
Although Radha is not mentioned, the Gopis figure prominently in 
the romantic legend, and their dalliance with Krsna is described in 
highly emotional and sensuous poetry. The utter sclf-abandonment 
of the Gopis, the romantie love of the mistress for her lover, becomes 
the accepted symbol of the soul’s longing for God; and the vivid 
realisation of these clernal sports of Krsna in an imaginative 
Vrndavana is supposed to Iead to a passionate love and devotion 
for the deity. The Bhdgavata thus introduces a type of crotic 
myslicism as the leading religious idea, and the importance of the 
work lies preciscly in this. It asserts the rights of the emotional 
and the aesthetic in human nature, and appeals to the excecdingly 
familiar and authentic intensity of feelings and sentiments. It 
transfigures the mighty sex-impulse into a_ passionate religious 
emotion. The Bhdgavata is thus one of the most remarkable 
mediaeval documents of mystical and pass‘onate religious devotion, 
its eroticism and poctry bringing back warmth and colour into 
religious life. The csscntial truth of its glorification of Vrndavana- 
ll& lies in this appeal for a more emotional religion and in its 
protest against the hard intellectuality of doctrines and dogmas. 

* Farquhar's suggestion (An Outline of the Religious Literature of India, 


Oxford. 1920, p. 282) that the Bhdgavata originated in the Dravida country and 
could not have been composed later than 900 A.D., deserves careful consideration. 
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But Radha, Krsna’s cternal consort in the Vyndavana-lili, 
appears to enter into the Vaisnava emotionale at a much later date. 
We may leave aside the nco-Vaisnava Gopdla-tdpani Upanisad, as 
well as the apocryphal Ndrada-pancardtra (i, 12) and its original, 
the Kapila-patcardtra, mentioned therein (ii, 6) ; for the admitted 
uncertainty of the dates of these works precludes any definite 
chronological conclusion. But we find that Radha is distinctly 
mentioned in connexion with Krsna as early as the Prakrit Sapta- 
sataka of Hala. Such stray references, however, do not prove much ; 
and the name as well as the cult of Radha appears to be unknown 
in carly Vaisnava literature. ‘She is unnamed in thc earlier 
Puranas, although the Srimad-bhdgavata refers to a favourite Gopi 
with whom Krsna wanders and sports alone. She is extolled in the 
Padma-purana, but it is in the Uttara-khanda of the Brahmavaivarta, 
that Radha reappears against the vivid background of rich and 
sensuous imagery. Of the mediaeval sects the Vallabhacaris and 
Nimbiarkas appear to recognise Radha as an incarnation of Krsna’s 
cnergic powcr (Sakti) and his spouse in the divine sport. In some 
sects joint worship is accorded to Radha and Krsna, while in otherst 
she is the object of independent worship and is sometimes exalted 
even over Krsna, who figures under the title of Radha’s Beloved 
(Radha-vallabha). As the highest fruition of devotion is the 
admission to the eternal sports of Krsna and Radha, the dangerous 
tendency towards erotic mysticism markcdly develops as a erced, 
and the highly erotic possibilities of such a belief are sometimes 
earried to a lamentable extreme. 


2. Pre-CarranyA VAISNAVISM IN BENGAL 


It is difficult to say in what particular form Vaisnavism existed 
in Bengal before Caitanya. A gencral diffusion of some form of 
Vaisnavite worship may be presumed to have existed from the 
Gupta and Post-Gupta periods, but it probably took the form of 
gencral Bhagavatism of the carly type, losing itself in Visnuism. 
The Gupta princes were styled Parama-bhigavatas, and the chief 
object of worship was probably Visnu, of whom Krsna might have 
been regarded as one of the many incarnations. In the Susunia 
Rock inscription of Candravarman (circa 4th century A.D.) the 
prince appesrs as the worshipper of Cakrasvaimin or Visnu. This 
makes it probable that the mediaeval emotionalism of the Srimad- 
bhdgavata and its mystic adoration of Krsna had not yet taken its 


1 E.g. the Radhavallabhis who resemble. the Vallabhacaris but are counted 
as a sub-sect of the Nimbirkas. 
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root in Bengal. But it is believed that one of the figures recovered at 
the Paharpur excavation represents the united figure (yugala-mirti) 
of Krsna and Radha. It is definite, however, that in the Belava 
inscription of Bhojavarman (circa 11th century A.D.), mention is 
made of Sri-Krsna not only as the mahibhdrata-sitradhéra, but 
also as the gopi-sata-kelikdra of the Srimad-bhagavata, although he 
is still an incarnation (amsa-krtdévatdra) and not the supreme 
deity himself. The official religion of the Pala kings was Buddhism, 
but they do not appear to have been hostile to other religions, and 
evidence is not wanting in the inscriptions of the period of erection 
of Visnu temples. It seems probable that from this period some 
form of Vaisnava Bhakti cult was developing; for it emerged in a 
finished literary form in the Gita-govinda of Jayadeva, who flourished 
under the Vaisnawite Sena kings towards the end of the 12th 
century. Some are of opinion that the advent of the Karnatas in 
Bengal with the Cedi prince Karnadeva introduced the Srimad- 
bhdgavata emotionalism, which had its most probable origin in 
Southern India ; and it is noteworthy that the Sena kings themselves, 
who were in all probability Vaisnavas, are described in their inscrip- 
tions as Karnata-ksatriyas. There can be no doubt, however, that 
the first and the most important literary record of pre-Caitanya 
Vaisnavism in Bengal is the passionate lyrical poem of Jayadeva, 
which must have been the source of inspiration of such later 
Bengali poems as the Srikrsna-kirttana of Badu Candidasa (circa 
end of the 14th century) 


A Caitanyaite Vaisnava would regard the Gita-govinda not ° 
mercly as a poetical composition of great beauty, but also as a 
great religious work, and would feign explain it in terms of his 
Bhakti Rasa-sastra. But it must not be forgotten that Jayadeva’s 
poem was ‘composed nearly three hundred years before the appear- 
ance of Caitanya and before the promulgation of the Rasa-sAstra of 
Caitanyaism. It is hardly belicvable, therefore, that Jayadeva, like 
Riipa Gosvamin of the Caitanya sect, could have written it expressly 
for the illustration of any particular dogma or doctrine. As a poet 
of undoubted gifts, his chief object must have been to ereate a 
beautiful and finished work of great lyrical, pictorial and verbal 
splendour. His ‘emotional temperament preferred an erotic theme, 
but of all erotic themes of mediaeval times the eternally fascinating 
love-story of Krsna and Radha was probably found the most 
absorbing. ‘The love that Jayadeva depicts is indeed a reflex of the 


° 
* See Introd. to Srikrsna-kirttana, ed. Vangiya Sahitya Parisad, Calcutta, 
1828 BS., pp. 10f; 1HQ, 1929, pp. 328-29. 
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human emotion presented in a series of extremely brilliant and 
musical word-pictures, and the divine Krsna and his consort are 
greatly humanised. As a musician, courtier and court-poet of 
Laksmana-sena, Jayadeva must have been, as his poem itself testi- 
fies, entircly different in temperament and outlook from such devout 
and scholarly Gosvamins as Ripa and Sanatana. Whatever may 
have been the origina] character of the work, there can be no doubt 
that the Gita-govinda, with its mystical emotions, was claimed by 
Caitanyaism as one of the sources of its religious inspiration. It 
is said that the Padavalis of Jayadeva, like the Maithili songs of 
Vidyapati, had a great appeal for Caitanya himself. It is not 
surprising, therefore, that Caitanya’s followers would try to trans- 
form Jayadeva, as well as Vidyapati,’ into a Vaisnava of the 
orthodox type. But in all probability, Jayadeva, lke Vidyapati, 
was chiefly and cssentially a poct. No doubt, he emphasises im his 
poem the praise and worship of Krsna, but it is not unusual in older 
poetry to present poetic and even sccular themes under the garb 
of religion. It is not our purpose to deny Jayadeva’s Vaisnava 
leanings, which are too obvious to be ignored, but we should like 
to emphasise the point that as a poet, it was probably not his 
concern to compose a religious treatise in accordance with any 
particular Vaisnava dogmatics. It is undoubted that the crotic 
mysticism of his poem, which gives expression to fervent devotional 
longings in the intimate language of carthly passion, influenced 
similar tendencies of Caitanyaism, but it would not be historically 
correct to read later Vaisnava Rasa-Sastra into his much carlicr 
work, or judge it by the tenets and practices which came into 
existence some centuries later. 


The prominence given to Radha in the Gita-govinda makes it 
probable that the source of Jayadeva’s inspiration could not have 
been the Krsna-Gopi legend of the Srimad-bhagavata, which avoids 
all direct mention of Radha as Krsna's consort, and which speaks 
of autumnal, and not vernal, Rasa-lili. The incident referred 
to in the opening verse of Jayadeva’s poem, again, cannot 
be traced in the carlier Puranas, but it is supposed to refer to an 
episode described in the fifteenth chapter of the Krsna-janma- 
khanda of the Brahmavaivarta-purdna, in which the infant Krsna, 
similarly entrusted by Nanda during the rains to Radha, sports 
with her on the banks of the Yamuna. This reference possesses 
some historical importance. We have already pointed out that the 


1 The question is discussed in Haraprasad Siastri’s Introduction to his edition of 
Vidyapati’s Kirtti-laté (Hrsikesa Series, Calcutta B.S, 1831, in Bengali characters). 
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Brahmavaivarta, much more than any other Purana, presents Radha 
in a vivid background of great sensuous charm, and in no other 
Purana the erotic possibilities of the theme have been so elaborately 
worked out. This Purana is also singular in effecting a regular 
marriage between Krsna and Radha, and thereby discountcnancing 
the Parakiyaé doctrine which came to prevail in Bengal Vaisnavism. 
But while the crotic Miadhurya aspect of Krsna-worship is em- 
phasised in this Purina, the Aisvarya aspect of this worship is also 
made prominent by legendary descriptions of Krsna’s greatness and 
power as the supreme deity. It is remarkable that almost similar 
tendencies are found in Jayadeva’s pocm. The opening Dasavatara 
Stotra, as well as the second Java-Jaya-Deva-Hare Stotra, presents 
Krsna in his Aigvarya aspect, not as an Avatira, but as the veritable 
supreme deity of many incarnations (dasdkrtikrte krsndya tubhyam 
namah), omitting all reference to Radha but mentioning Sri or 
Laksmi. As the poem proceeds, the Dhirodatta Nayaka becomes 
Dhiralalita, and all the erotic Madhurva implications of the theme 
are developed to their fullest extent. 


While these parallelisms arc admitted, there is no proof of 
Jayadeva’s direct indebtedness to the Brahmavaivarta Purana, and 
it is difficult to explain why Jayadeva should prefer its authority to 
that of the almost exclusively paramount Vaisnava scripture, the 
Srimad-bhagavata. The date of the Brahmavaivarta is uncertain, 
but assuming the genuineness of the extant text, the Krgna-janma- 
kthanda must be at least Jater than Samkara and his school, to 
whom a distinct reference is made.’ The suggestion that the whole 
of the Uttara-khanda of the Purina is a Nimbarkite interpolation? 
is hardly convincing. Of all the Vaisnava schools the Nimbarkas 
appear, no doubt, to give prominence to Radha in their thought 
and worship; but there are chronological difficultics in assuming 
Nimbarkite influence either on Jayadeva or on the Purana. The 
date of Nimbarka has not yet been fixed with certainty, but if he 
lived some time after Ramanuja,*> he would be almost contempora- 
neous with Jayadeva, and the theory of any influence by Nimbarka 
or by his sect on Jayadeva and his assumed source would be highly 
improbable. But the exaltation of Radha is a distinctive feature 
of the Purana as well as of Jayadeva and of Nimbarka sect. It is 


1 kardgare ca samsdére durvaham nigadam param| 
acchyedye jidna-khadgats ca mahadbhih samkaradibhih|| 


(Krsna-janma-khanda, ed. VenkateSvara Press, xxiv, 18). 
® Farquhet, op. cit., pp. 240, 271, $76. 
* R. G. Bhandarkar, Vaignavism etc., Strassburg 1918, p. 62. 
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possible that Jayadeva derived and developed his erotic mysticism 
from the same source as Nimbarka himself; and to the same 
obscure source probably the writer of the latter portion of the 
Purana was indebted for his extremely sensuous treatment of the 
Radha-legend. Such emotional tendencies might have been wide- 
spread enough to have been thus widely and popularly utilised. 
In later times we find that the Srimad-bhdgavata became the 
ultimate source of such emotionalism, and it ceased to be confined 
to Bengal, Mithila and Southern India; but the Radhi-legend and 
the exuberant development of its erotic possibilities, which supplied 
inspiration alike to Jayadeva, Nimbiarka and writers of such late 
Puranas as the Brahmavaivarta, must be traced to a different and 
carlier unknown source. 


The Caitanya movement in Bengal, no doubt, accepted the 
Gita-govinda as a source of inspiration, but it does not appear to 
have accepted the Brahmavaivarta Purina as canonical. Its chief 
scripture was the Srimad-bhdgavata, on whose devotional poetry 
and legend it based its emotionalism. Its glorification of the Radha- 
legend need not of itsclf connect it with the Brahmavaivarta, to 
which it seldom refers. Nor can any Nimbarka influence be traced 
directly in it. The influence of the Sri-sampradaya of Ramanuja is 
still less traceable in it; and the Vallabhicarya sect was almost 
contemporaneous and could not have immediately influenced it, 
There is, however, a tendency! to affiliate the Caitanya sect as a 
branch of the Madhva Sampradaya which is said to have been most 
influential in Bengal before Caitanya. But the evidence adduced 
in favour of this assumption is hardly satisfactory, and there is 
nothing to shew that there was any direct Madhva influence on 
Caitanyaism in the earlier stages of its development. It has, 
however, been stated, without much justification, that Caitanya 
himself was brought up in Madhva traditions, that his predecessor 
Advaita, as well as many of his influential relatives and associates, 
had close connexion with Madhvaism, that Madhavendra Puri, to 
whom is ascribed the credit of initiating a Bhakti movement in 


: . As maintained by Dinesh Chandra Sen in his three works on Bengal 
Vaisnavism, and repeated by Kennedy in his Chaitanya Movement (Oxford University 
Press, 1925). Jive Gosvamin in his Sarva-samvadini directly disclaims the connexion 
of the Bengal school with the views of all other Sampradiyas (p. 149, ed. Vangiya 
Sahitya Parisad). Anandin in his commentary on Prabodhinanda’s Caitanya- 
candrimrta claims that Caitanya himself and his followers were the founders of 
the Bengal Sampradiya and owed nothing to the Gurus of any other Sampradaya 
(Srikpsna-caitanya-mahaprabhuh svayam bhagavan, sampraddya-pravartakas tat. 
parsada eva sémpradayikd guravo nanye) . 
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Bengal before Caitanya, was a Madhva ascetic, and that Isvara Puri 
and Kegava Bharati, the Diks&é and Samnydsa Gurus respectively 
of Caitanya, were ascetics of the Madhva order, to which Caitanya 
was thus initiated. But these statements lack corroboration in the 
early records of the sect. 

While Madhva himself is seldom cited, Madhvaism or affiliation 
to the Madhva sect is never acknowledged in the several authorita- 
tive lives of Caitanya, nor in the canonical works of the six 
Gosvamins of Bengal Vaisnavism. It is asserted for the first time 
in Kavikarnapiira’s Gauwra-ganoddega-dipikd,1 but this work was not 
written probably before 1576 A.D. Caitanya’s Guru-parampara is 
trated in it, with more ingenuity than accuracy, from Madhva 
himself, through Madhavendra and Isvara Puri, in a list, which 
looks suspiciously similar to a list given by Baladeva Vidyabhisana 
which we shall mention presently. In his drama Cattanya-candro- 
daya (Act i), however, Kavikarnapiira refers to Madhavendra Puri, 
but not as a Madhva ascetic ; nor is there any reference to Madhva 
or Madhvaism in this work, as well as in his earlier Sanskrit poem 
Caitanya-caritémrta. On the contrary, in the fifth Act of his 
drama, Caitanya is distinctly stated to have entered the monastic 
order of the Advaitavadins.2. The only other support of the theory 
of Madhva affiliation is to be found in a list of Guru-parampara*® 
given at the commencement of Baladeva Vidyabhiisana’s Govinda- 
bhasya (on the Veddnta-sitra) and in his Prameya-ratnavali, As 
the time of some of these Madhva Gurus is well-known, the 


* This list is quoted with approval in the Bhakti-ratnakara (18th century), 


but the evidence of this work is late and unreliable. It could not, however, have 
been copied from Baladeva Vidyabhiisana‘s list. but was probably derived from 
a& common source. 


* Advaita asks: (v. 21) keyam lila vyaracit bhavata yo’yam advaita-bhajam| 
atyantestas tam adhrta bhavan Gramam yat turiyam||, to which Caitanya replies : 
bho advaita smara kimu vayam hanta nadvaita-bhdjo| bhedas tasmin tvayi ca yad 
iyan ripato lingatas ca||, implying that Caitanya believed that his being an 
Advaita Samnyasin was not inconsistent with his devotional attitude of Bhakti. 
Caitanya is again reported to have said (viii—opening passage) that he was not 
impressed by the Ramanuja and the Madhva sects whom he had met in Southern 
India: kiyanta eva vaisnava drgtih, te’pi narayanopdsakd eva; apare tattva- 
vidinah, te tathividha eva; niravadyam na bhavati tesim matam. And all this 
inspite of Karnapiira’s own Gaura-ganoddesa ! 


* The Guru-parampara is thus given (Govinda-bhasya, introductory verses, 
ed. Syémalala Gosvami, Calcutta 1894; Prameya-ratnivali, ed. Atul Krsna 
Gosvami, 1927, p. 4): Madhva (Anandatirtha) —Padmanibha—Nrhari-—Madhava 
—Aksobhya—Jayatirtha—Jfanasindhu—Mahanidhi—Vidyanidhi—_Rajendra—Jaya- 
dharma—Purusottama-—Brahmanya—Vyasatirtha—-Laksmipati—-Madhavendra— 
Kivara Puri—Caitanya. 
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historical accuracy of this list can be easily challenged,’ and there 
can be no doubt that the list was made up for the occasion mainly 
from hearsay or imagination. Baladeva, a native of Orissa, belonged 
to the 18th century; and what tradition records about his pro- 
‘Madhva tendencies is confirmed by his learned writings. Even if 
his Govinda-bhaésya shows independence, he has entirely given 
himself up to Madhvaism in his Prameya-ratndvali2? We shall 
discuss below the reason for this change of attitude on the part of 
one of the most acute champions of Bengal Vaisnavism ; but what- 
ever may have been the reason, there is no other direct claim for 
Madhva affiliation in the authoritative works of Caitanyaism. 


On the other hand, the indications are strong that Caitanya 
formally belonged to the Daganami order of Samkara Samnyasins, 
even though the ultimate form which he gave to Vaisnava Bhakti 
had nothing to do with Samkara’s extreme Advaita-vada. Barring 
the two passages referred to above, there is no evidence anywhere 
in the early standard works of Bengal Vaisnavism® that 
Madhavendra Puri or his disciple Isvara Puri, who influenced the 
early religious inclinations of Caitanya, was in fact a Madhva 
ascetic. There is no evidence to show that either they or their alleged 
disciple Advaita were Madhvas in outlook. Tradition records that 
Madhva himself was initiated into the Tirtha order of Samkara by 
Acyutapreksa or Purusottama Tirtha ; and even after he promulgated 
his Dvaita doctrines in opposition to Samkara’s teaching of 
Advaita,‘ he adhered to his Tirtha designation under his Samnyasa 
name of Anandatirtha. Ever since his time and up to the present 
day, all the Gurus of his order called themselves Tirthas, and 


1 The question has been discussed by Amara Chandra Ray in Udbodhena, 
Vaisakha, 1887, BS., pp. 244-53 and Caitra, 1336, pp. 136-148, and Assam Research 
Society Journal, April 1985; also by B. N. Krishnamurti Sarma in Indian Culture, 
iv, 1987-88, pp. 429f. To the arguments detailed in these articles regarding the 
correctness of the Madhva list of succession, one may add that neither 
Madhavendra Puri nor Iévara Puri is mentioned in the list of succession prepared 
by R. G. Bhandarkar (Report, 1883-84) from original lists procured from Miraj, 
Belgaum and Poona. Baladeva’s list differs materially from this more authentic list. 


S His nine central principles of Vaignavism enunciated in this work are identical 
with the nine fundamental tenets of Madhva. Baladeva’s Guru Radhadamodara 
appears to have been considerably influenced by Madhva in his Vedanta-syamantaka, 


3 The evidence of such late works as the Bhakti-ratndkara (18th century), 
(pp. 308-11), the verses of Gopala Guru cited therein (pp. 312-18), or the Anuriga- 


valli of Manohara-dasa, dated 1696 A.D. (pp. 48-49) etc. are here excluded for 
obvious reasons, 


‘ Samkara-digyatim labdhvapi éri-bhagavat-paksapatena tato vicchidya, as Jive 
Gosvamin (Tattva-samdarbha, p. 70) puts it. , 
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not Puris or Bharatis.. Madhavendra and Iévara were both 
Puris, and not Tirthas; while Madhavendra’s other alleged disciple 
KeSava Bharati was apparently also a Samnyasin of the Bharati 
order of Samkara.2. To Vasudeva Sarvabhauma at Puri, Caitanya 
is introduced (C-C, Madhya, vi) as a Samnyasin belonging to the 
Bharati-sampradiya. There are also other facts recorded in his 
authoritative biographies which militate against the assumption of 
Caitanya’s Madhva leanings. His calling himself a Mayavadin 
ascetic on several occasions ;* Kavikarnapira’s distinct statement 
that he belonged to the Advaita monastic order and did not approve 
of the Tattvavadins: the raillery of PrakaSananda, an Advaita 
ascetic, on Caitanya’s avoidance of his fellow Mayavadin ascetics 
and on his improper indulgence in singing and dancing ;* his direct 
disapproval of Madhva doctrines ;>—all these and other indications 
raise a legitimate. doubt regarding the historical accuracy of 
Caitanya’s alleged connexion with Madhvaism. 


It appears probable, on the other hand, that Madhavendra 
Purt and his disciple ISvara Puri were Samkarite Samnyasins of 
the same type as Sridhara Svamin,® who in his great commentary 
on the Srimad-bhdgavata attempted to combine the Advaita teachings 
of Samkara with the emotionalism of the Bhagavatas. Devotion to 
Narayana or Krsna was never considered inconsistent with one’s 
belonging to the Samkara Sampradadya, and many a Samkaraite 
ascelic has taught that the stage of Advaita realisation can be 
reached through the devotional worship of a particular deity as a 
person or as a symbol. It is said that the tutelary deity of 
Samkara himself was Srikrsna, while tradition alleges that his chief 
disciple Padmapada, like Sridhara himself, was a worshipper of 


* See B. N. Krishnamurti Sarma, op. cit., p. 430, who is definitely of opinion 
that ‘Puri’ is not distinctive of Madhva order. 


* Farquhar’s statement (op. cit. p. 304) that in the later history of the 
Madhva sect, the Madhva ascetics called themselves Puris and Bharatis really 
begs the question; for it is based on the assumption that Madhavendra Puri, 
Visnu Puri, févara Puri and Keésava Bharati were in fact Madhva ascetics. 


® Krenadisa, Caitanya-caritémrta, Madhya, viii, 45, 1283; Madhya, ix, 250; 
Antya, vii, 16. 


‘ 0-0, Adi, vii, 40-42. Vrndavana-dasa retaliates by making Caitanya 
denounce Prakaéananda in unmeasured language and afflict the uncompromising 
Vedantist scholar with leprosy and damnation ! 

5 ©.C, Madhya, ix, 254, esp. 276-7; also Kavikarnapiira’s Caitanya- 
eandrodaya cited above. But Caitanya, as reported by Krsnadasa, entirely mis- 
understands the position of Madhva (B. N. Krishnamurti Sarma, op. cit., p. 481). 


° As Sridhara refers to Vopadeva he could not have been earlier than 1800 A.D, 
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Nrsimha. It would scem that about the time of Sridhara there 
must have grown a tendency of tempering the severe monistic 
idealism of Advaita Vedanta with the devotional worship of a 
personal god. Sridhara appears to give a definite expression 
to this tendency in his well known commentaries on the Visnu- 
purdna, the Bhagavad-gité and the Srimad-bhdgavata, in which he 
acknowledges Samkara’s teachings as authoritative, but considers 
Bhakti as the best means of Advaita Mukti. Whatever may be 
the value of this attempt at reconciling Jiiana and Bhakti, tradition 
alleges that Sridhara's interpretation caused a great sensation in 
his Sampradaya at Benares, but that it ultimately came to prevail 


‘through divine intervention. From his time a class of mystic- 


“emotional Samnydsins seems to have grown up, who found nothing 


‘ meonsistent in their practices of Bhakti with thcir belief in Advaita 


' Vedanta. An Advaita Samnyasin of this type must have been 


Visnu Puri of Tirhut, who is often mistakenly described as a Madhva 
ascetic.” Following the tradition of Sridhara, he composed a 
Bhagavata-bhakti-ratnévali in which some of the finest passages 
of the Srimad-bhaégavata were sclected and arranged in “ thirteen 
strings” according to their subject-matter. One of the closing 
verses of this work apologises for any departure the compiler might 
have made from the writings of the great Sridhara,? and there can 


1 The phrase sva-sampradaya at the beginning of his commentary need not be 
interpreted to mean Visnusvamin Sampradaya. Jiva Gosvamin (Tattva-samdarbha, 
ed. Berhampore, p. 68) dogmatically asserts that Sridhara, whose opinion is 
accepted as authoritative in the Bengal school, was a true Vaigyava who only 
tempered his Vaisnavism with Advaita doctrines in such a way as to make it 
acceptable to the Advaita schools. But there is no evidence to support this 
gtatement. On the contrary, at the commencement of his commentary on the 
Bhagavad-gitd, Syidhara distinctly acknowledges the views of the Bhigyakara (te. 
Samkara), and in many places refrains from further explanation by simply referrring 
the reader to Samkara’s interpretation. Although Bhakti is his main theme, the 
Advaita trend of his writings is too obvious to be mistaken. See Amara Nath Ray 
in Udbodhana, Caitra, 1836, pp. 162-8. 


* Farquhar, op. cit., pp. 229, 302, 375; Glasenapp, Madhva’s Philosophie des 
Visnu-Glaubens (Bonn and Leipzig, 1928), p. 61; in the works of D. C. Sen cited 
above. Kavikarnapira alleges in his Gaura-ganoddesa genealogy that Vignu Puri was 
a disciple of Jayadhvaja, mistakenly called Jayadharma! But see Amar Nath Ray, 
in Indian Culture, p. 102 f. 


5 atra sridhara-sattamokti-likhane nytinddhikam yad biavel 
tat ksantum sudhiyo’rhata sva-racané-lubdhasya me cépalam|| 


The colophon to the Dacca University manuscripts of the text, with its 
commentary Kdntimdla, which we have consulted, reads: iti éri-purusottama- 
carandravinda—krpd~makaranda~bindu-pronmilita-viveka-tairabhukta-paramahamsa-éri- 
visnupuri—~grathita—éri—bhagavatamrtdbdhi—labdha-éri—bhakti—ratnavali—kantimala 
samdpté. Apparently Purusottama was his Guru and not Jayadhvaja. An 
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be no doubt about Sridhara’s influence on this work. Some of 
Visnu Puri’s original verses are cited in the Padydvali of Ripa 
Gosvamin, and no one can mistake their devotional fervour.! 
Madhavendra Puri and Isvara Puri were probably devotional 
Samkarites of the same type, and the descriptions given of their 
religious attitude in the earlier Bengali Vaisnava works, which 
however never call them Madhva ascetics, fully bear out their 
emotional predilections. Caitanya himself was probably initiated 
as a Samnyasin of this type, although his own religious experiences 
made him go a long way into the extreme emotional attitude of 
Bhakti, for which he is reported to have becn ridiculed by the 
Samnyasins of Benares. We shall see presently that his belonging to 
a particular Sampradaya hardly made any difference to his personal 
religious consciousness, that the movement he inaugurated had 
nothing to do with the strict Advaita standpoint, and that he 
himself rose superior to sombre and passionless asceticism; but it 
is highly probable that KeSava Bharati (an ascetic apparently of 
Samkara’s Bharati order),2, who was his Samnyasa Guru, and 
Isvara Puri, who was his Diksi Guru, formally introduced him into 


edition of the text with English translation has been published in the Sacred Book 
of the Hindus Series, Allahabad 1912. MSS. noticed in Aufrecht’s Bodleian Cata- 
logue, no. 90; Aufrecht’s Florentine Manuscripts, no. 286; Mitra, Notices, i, no. 422, 
p. 240; Eggeling, India Office Catalogue, vi, p. 1272-73. The colophon occurs with 
slight variations in Mitra’s and Eggeling’s MSS. Aufrecht (Florentine Manuscripts, 
p. 76) states that the work was composed at Benares in 1634 A.D, The source of his 
information is not known, but the editor of the Allahabad edition tells us that this 
date is given in a footnote to the edition of the work published at Calcutta. This 
date, however, is impossible, for it militates not only against the date 1595 (=Samvat 
1652) of the copying of the India Office manuscript (Eggeling, loc. cit.), but also 
against the Bengal tradition that Visnu Puri, who is mentioned by Kavikarnapira, 
was much earlier than Caitanya. This would dispose of the story of the meeting 
of Visnu Puri and Caitanya, mentioned in the Introduction to the Allahabad edition 
and in Carpenter's Theism in Mediaeval India (London 1926, p. 422). On the 
date of the work see S. K. De in Indian Culture, v, 1988-89, pp. 197-99. 


* The Padydvali also cites another ascetic devotee, named Yadavendra Puri, 
of whom however nothing is known. 


” Kegava Bhirati, who formally initiated Caitanya into the monastic order 


at Katwa, near Burdwan, in Saka 14811510 A.D. does not appear to have 
exercised any direct spiritual influence on Caitanya or his sect. He is said to have 
belonged to the village of Denud in the district of Burdwan and born of Bengali 
Brahmin ancestry. According to the Prema-vilésa (ch. xiii) Keéava’s former name 
was Kalinaétha Acarya, and his native place was Kuliyé in Navadvipa, But he 
appears to have resided chiefly at Katwa (Kantaka-nagara). In the Gaudiya 
Vaignava Itihdsa din Bengali) by Madhusidana Tattvavacaspati (2nd ed., Hooghly, 
1888 B.S.=-19296 A.D.), a confusion is made (p. 152) between Kegava Bhirati and 
Keéava Kaémiri of the Nimbarka sect, of whom we shall speak later, 


16 Vaisnava Faith and Movement 


this tradition of emotional Samnyiisa, which hardly stood in the way 
of his practice of extreme forms of emotional Bhakti. .The roots, 
therefore, of the Bhakti movement, which Madhavendra Puri is 
said to have started in Bengal and which Caitanya carried forward 
and definitely shaped, must be sought in such traditions as 
originated from Sridhara’s great commentary on the Srimad- 
bhagavata, which was accepted with much veneration by the Bengal 
school.' , Caitanya himself is said to have possessed the highest 
admiration for Sridhara Svamin, and on one occasion he is said to 
have repudiated a commentary on the Srimad-bhdgavata by one 
Vallabha Bhatta on the ground that it departs from Sridhara 
Sviimin’s interpretations.” 


It must also be pointed out that in doctrinal matters, Bengal 
Vaisnavism, as set forth by Caitnaya’s Navadvipa devotecs or by 
the six Gosvamins, hardly shows any resemblance to Madhvaism. 
Madhvaism is more speculative than emotional, and displays a 
distinct metaphysical leaning towards the views of the Naiyayikas 
and Samkhyas. The Madhvas reject the erotic Rasa-paficidhyiya 
of the Srimad-bhdgavata, which is one of the sacred texts of the 
Bengal Vaisnavas. In Madhva devotion there is hardly a place 
for Radha, nor is the Vrndavana-lila of Krsna an exclusive object 
of adoration. The name or the works of Madhva, or of his 
Sampradaya, are very seldom cited in the earlier standard works 
of Bengal Vaisnavism. Sanatana, in his Vatgnava-tosani com- 
mentary on the Srimad-bhdgavata, has once or twice quoted the 
Madhva-bhasya, but it is not clear whether these passages were 
inserted by Jiva Gosvimin, who made an abridgment of the work. 
Ripa Gosvamin also refers to the Bhasya of Madhvacarya in his 
Laghu-Bhagavatamrta (ed. Murshidabad, p. 310). In his Tattva- 
samdarbha, Jiva refers with respect to Madhvacarya’s Vaisnava ideas 
(p. 56-67), as well as to three Madhvacaryas, namely Vijayadhvaja, 
Brahmatirtha and Vydasatirtha, and their works, from which he 
professes to derive some material ;? but he does not refer to them 


1 Sanatana Gosvamin in his Vaisnava-togani commentary on the Srimad- 
bhagavata pays his homage to Sridhara in the Namaskriyé and speaks of his Bhakti 
interpretations of the work; and Jiva Gosvamin has throughout accepted his inter- 
pretation, quoting his commentaries with approval (tikdnumatam, fikdnusdrega, 
aidhu vydkhyadtam etc.) about sixty times in his Bhagavat-samdarbha, thirty times 
in his Paramétma-samdarbha, and more than seventy times in his Bhakti-samdarbha. 

* With an obvious pun he stigmatised this new commentary as bhrasjd 
because it renounces the Svamin. 

. Vijayadhvaja—brahmatirtha-vydsatirtha—veda-vedartha-vidyadvarindm —iri~ 
madhvicarya-carandném  bhdgavatatdtparya—bhdératatatparya—brahmasitrabhdsydds- 
bhyah samgrhiténi (p. 71). In his Bhagavat-samdarbha (pp. 184, 454-5, 598, 698) 
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Jas Parva-gurus. It is only when we come to Baladeva Vidya- 
bhiisana that Madhva-affiliation is distinctly and authoritatively 
claimed. It appears probable that in Baladeva’s time diferentes 
of Vaisnava opinion arose between the Bengal sect and other 
Vaisnava sects at Vrndavana ; and the question, which was hitherto 
of no importance, came to be mooted whether it was possible or 
desirable to affiliate the comparatively new Caitanya Sampradiya to 
the four recognised Vaisnava Sampradiyas. The Bengal Vaisnavas, Y 
for some reason or other,! thought it convenient to acknowledge 
themselves as Midhvas. There is a tradition that at a conference 
of Vaisnavas at the Galta Valley in Jaipur State, Baladeva Vidya- 
bhiisana made this acknowledgment on behalf of the Bengal 
Vaisnavas. Hitherto the Bengal school did not think it necessary 
to follow the example of other schools in the writing of a 
commentary on the Vedénta-sitra ; and its philosophical apologist, 
Jiva Gosvamin, in his Tattva-samdarbha, declared that such a 
course was not necessary, for the Srimad-bhigavata itself was 
Vyisa’s own commentary on his authoritative Veddn'ta-sitra. 
But now a necessity arose for writing a learned commentary 
on the Veddnta-sitra for making the metaphysical position of 
the sect clear; and the task was accomplished, it is_ said, 
by Baladeva in his Govinda-bhasya. The verses describing the 
Miadhva Guru-parampara, at the commencement of this Bhdsya, 
as well as in  Baladeva’s Prameya-ratnavali, probably grew 
out of this circumstance. Madhvaism could not have proved 
congenial to the extremely emotional and erotic predilections of 
Bengal Vaisnavism, and it is very doubtful if it ever had any 
influence on the thought and practice of Caitanyaism; but now 
an authoritative declaration was made, which was hardly consistent 
with its earlier tradition and which hardly affected its essential 
doctrines in its subsequent history. It will be clear from what has 
been saidsabove that, in spite of this belated acknowledgment, the 


and Paramdtma-samdarbha (p. 251), Jiva Gosvamin cites Sruti texts as he finds 
them quoted in the Madhva-bhasya (madhva-bhasya-pramanita srutih); while the 
Madhva-bhasya itself is cited in the former Samdarbha (at pp. 181, 235). In his 
Sarva-samvidini (p. 4), which also quotes some Madhva-bhasya-pramanita 
Srutis, he speaks of writing his six Samdarbhas after looking into 
old Vaignava works like those of Ramanuja, Madhvacarya and Sridhara-svamin : 
but he speaks of Madhvacarya (p. 12) as Tattva-vida-bhasya-krt, which Tattva- 
vida Caitanya is said to have discredited at Udipi in his South Indian pilgrimage. 
These Tattva-vida-gurus are cited twice (pp. 224, $7) in his Krsna-samdarbha (ed. 
Praénagopéla Gosvamin) only for the purpose of refuting their peculiar views. 

* It has betn suggested that their common origin from the Samkara Sampra- 
diya was probably the reason for the rapproachment. 
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Bengal school, like other Vaisnava schools, derived its original 
inspiration from the Srimad-bhdgavata itself, which is undoubtedly 
the fountain-source of all the mediaeval Vaisnava sects. The 
devotional interpretations of Sridhara were apparently accepted by 
a class of devotional Samnyisins, who first laid the foundations of 
a Vaisnava Bhakti movement in Bengal on the ultimate basis of 
the Srimad-bhaigavata. Caitanya, himself a Samnyasin of this 
type, moulded this movement into an entircly new shape by his 
own practice and experience of Bhakti. 


The apostle with whose name this early movement in Bengal 
is usually associated in the period immediately before Caitanya, is 
the emotional Samkarite ascetic, Madhavendra Puri, of whom we 
have spoken above. Among his disciples is counted not only 
Isvara Puri, but also Advaita who was Caitanya’s precursor at 
Navadvipa.! The Vatsnava-tosani of Sanitana states that the 
Kalpataru of Krsna-Bhakti was germinated by Madhavendra in 
three worlds (lokesvankurito yena krsna-bhakti-rasdnghripah); the 
Cattanya-bhigavata tells us that Madhavendra was the ddi-sitra- 
dhara of Bhakti-rasa in Bengal; the Caitanya-caritimrta of 
Krsnadasa pays a similar compliment by speaking of him as the 
first sprout (ankura) of the Kalpataru of Bhakti; and Kavikarna- 
pira in his Gawra-ganoddega-dipika distinctly says that Vaisnavism 
in Bengal, with its associations of Prita, Preyas, Vatsala and Ujjvala 
Rasas, owes its origin to Madhavendra (yad dharmo’yam pravartitah, 
p. 15). We have already spoken above of the tradition that 
Advaita before Caitanya was initiated into Bhakti by Madhavendra. 
We are also told that Nityananda met him in Southern India, that 
Pundarika Vidyanidhi was his disciple, and that Iévara Puri, one 
of Caitanya’s Gurus, was an ascetic initiated by MaAdhavendra. 
Caitanya himself never appears to have met Madhavendra2 who 
must have dicd when he was in his childhood, but he always 
cherished a great reverence for Madhavendra, as well as for his 
many disciples whom Caitanya is said to have met during his 
pilgrimage. At Puri, we are told, Caitanya used to recite with 
great emotion Madhavendra’s verse ayt dina-dayardra ndtha he, 
cited in the Padydvali 330. But the mystic emotionalism which 


* Eleven other disciples of Madhavendra Puri are mentioned by Krsnadisa 
Kaviraja: Keéava Bharati, Paramananda Puri, Brahmananda Puri, Visnu Putt, 
Keéava Puri, Krsninanda Puri, Nysimha Tirtha, Sukhinanda Puri, Ratga Puri, 
Ramacandra Puri and Brahmananda Bharati. Other works add a few more! 


* dJay&nanda is singular in stating that Caitanya met Madhavendra at Gaya, 


but he is also singular in stating that Visvambhara’s Diked from Yévara Puri occurred 
at Rajgir and not at Gaya! 
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Madhavendra made current in: Bengal could not have been 
Madhvaism. Unlike a Madhva ascctic, Madhavendra appears to 
have been a devotee of great emotional capacity, who must have, 
before Caitanya, imparted a new spirit to the sombre and forbidding 
aspects of asceticism, and who probably cared more for actual 
devotional fervour than for the teaching of dry doctrines. It is 
noteworthy that in the references to Miadhavendra mentioned 
above, stress is laid upon his teaching of Bhakti as a religious 
emotion or Rasa; and we also read, in the various accounts given 
of him in these works, about his: ecstatic emotions and visions as 
striking features of his religious experience. He would go into 
mystic trances, we are told, even at the sight of dark-blue clouds 
which became to him a symbol of Sri-Krsna.t In all this he 
anticipated Caitanya himself and prepared the way for his advent. 
But he is said to have done more than this. Fifty years before 
the Bengal Gosvamins, he turned the thoughts of Bengal Vaisnavas 
towards the sacred sites of Vrndivana, where he is said to have 
recovered an image of Gopala-Krsna and established a temple with 
two Bengali priests as custodians.2, D. C. Sen,* chiefly on these 
grounds, conjectures him to have been a Bengali, but the evidence 
is slender and inconclusive. 


But tradition is definite that Madhavendra’s disciple, [Svara Puri, 
meeting with whom at Gaya is said to have formed a turning point 
in Caitanya’s life, was a Bengali. Isvara Puri, whose original name 
is not known, is said to have been born at Kumiarahatta (modern 
Halisahar, near Naihati) of Radhiya Brahman family, his father’s 
name having been Syimasundara Acirya.t| The Bhakti-ratnékara 
tells us (ch. xii) that he composed a Srikrsna-lilémrta in Sanskrit at 
the house of Gopinatha Acirya, brother-in-law of the great scholar 
Vasudeva Sarvabhauma. This may or may not be the same work 
as Rukmuini-svayamvara, which is attributed to Isvara Puri by 
Ripa Gosvimin and from which two verses are quoted in the 
Ujjvala-nilamani.5 It is probable that Iévara Puri came pretty 


1 arate gil eur weeamea | AaqwTaara Cx Baat i — (Caitanya- 
bhdgavata, Adi, viii). 

2 Krgnadasa’s Caitanya-caritamrta, Madhya iv, 48-104. 

% Caitanya and His Companions (Calcutta 1907), p. 207. 


* Prema-vilisa, ch. xxiii. As the authenticity of this chapter is not beyond 
question, these details may or may not be correct. It is curious that in the C-bh, 
Adi ix, Tévara | Puri calls himself “a humble didra” (sidrédhama)! Probably 
this is a term of humility. 


* Ed. Kavyamala, pp. 272-274. 
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often to Navadvipa, and it is: recorded (C-bh, Adi ix) that on 
one of these occasions he tried to win Caitanya, then a proud and 
light-hearted young scholar, to devout life; but Caitanya’s only 
response to the attempt was to pick flaws in the grammar of the 
Sanskrit texts quoted from Ivara Puri’s Srikrgna-lilimrta. Later 
on at Gaya, Caitanya received Mantra-Diksé from Isvara Puri 
and came back a changed man. In later years Caitanya spoke of 
him with great reverence ; and on one occasion when Caitanya was 
passing by Kumarahatta, he is reported to have said that the very 
dust of the place which saw the birth of ISvara Puri, was to him 
dearer than life or wealth.1 ISvara Puri, like Madhavendra, was 
also an emotional mystic, who used to go into trances on hearing 
the Kirtana of Krsna’s name.” 


3. Orner SociaAL AND Rewicious ConpITIons 


From what has been said above there can be no doubt about 
the independent origin of the Bengal sect, like that of other Vaisnava 
sects, from the Srimad-bhagavata tradition, and about its debt to 
the mystic emotionalism interpreted and established by a class of 
emotional Samnyasins from the time of Sridhara. But into the 
‘complex texture of Bengal Vaisnavism were also woven ideas from 
various other non-Vaisnava sources which coloured, to some extent, 
‘its inherited Vaisnava tradition. Tenets and practices, left behind 
by decadent Buddhism and already deep-set in current Hinduism, 
must have gone far into the religious thoughts and practices 
of the time? Vajrayana and Sahajayana, characterised by theories 
of self-fulfilment and consequent corrupt practices, developed 
early as an obvious protest against the rigours of the Mahayana 
discipline and its difficult ideal of self-denial. Allied with these 

_were all the coarsening features of decadent Tantricism, in both 
its Hindu and Buddhist guises, which were probably exotics in 
Bengal, but which had at this time a wild and luxuriant growth 
on its congenial soil. The teachings of the Vamicirin (Left-handed) 
Tantric schools, with their mystic exaltation of the female principle 
in the universe, and their emphasis upon the religious value of the 
sexual passion and sexual use of women, formed an undesirable 


+ og ak fuegttt weneura oq afer crave saa aa oer 
(Caitanya-bhigavata, Adi xv). 

* C-bh, Adi ix. 

* This obscure subject still awaits detailed critical study. What is offered 
here is necessarily imperfect and tentative. 
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legacy of a great system, and exposed Vaisnavism, with its high 
erotic possibilities, to considerable temptation. Milder but equally 
mystic cults, like the Sahajiyaé and Nathism (the former of which 
became strangely Vaisnavised), had also dangerous erotic tendencies. 
They preached a doctrine of “naturalism” (sahaja) and self- 
realisation, which in actual practice meant an idealisation of the 
sensuous, the finding of salvation in and through the senses. Apart 
from their questionable ideas and mysterious rites, all these hybrid 
cults encouraged a mixture of mystical metaphysics, emotionalism 
and sensuality ; and if we are to judge from contemporary Vaisnava 
records, they had hardly any spiritual or aesthetic influence on the 
religious life of Bengal. Although Caitanya, himself an ascetic and 
a man of great personal purity, docs not appear to have lent 
countenance to these strange ideas and practices, they yet created 
the environment into which the Vaisnava tradition entered, and 
possibly had some general influence on its erotic dogmas. 


But Tantra is a term which has been very loosely applied, and 
its later distorted forms have obscured its proper significance. 
Whether Buddhist, Vaisnava, Saiva or Sakta, it implied in its essence 
a mystic worship of Sakti or Female Energy, exalted in conjunction 
with the Male Energy in the universe. Its origin is lost in 
obscurity, but it assumed various forms, and ils doctrines spread 
not only to decadent Buddhism but also to the various sectarian 
systems of Hinduism. The Vaisnava Pajicaratra system and the 
Kashmirian Saiva Agama are openly Tantric. It also coloured the 
orthodox Smarta systems, and the great Raghunandana in his 
Tativas makes considerable use of Tantric ideas. Krsninanda 
Agamavagiga, the author of Tantra-séra and the great exponent of 
Tantric doctrines in Bengal, is said to have been (like Raghu- 
nandana) a contemporary of Caitanya; and there can be hardly 
any doubt as to the wide-spread character of Tantric teaching in 
Bengal. The Vaisnavism of the time could scarcely escape its 
influence. Its bipolar system of thought and culture, for instance, 
must have considerably influenced and shaped the bipolar conception 
of Radha and Krsna, which Bengal Vaisnavism developed and 
which is certainly one of its distinguishing features. The Vaisnava 
Sakti-tattva, the acceptance of Kama-giiyatri, and the idea of Radha 
as the Sakti or Energy of Krsna point probably to Tantric influence, 
both remote and direct. Quotations from Tantra works are scattered 
throughout the standard Vaisnava treatises of Ripa, Jiva and other 
authoritative theorists of the Bengal school. It is not surprising, 
therefore, that Radha figures in a Tantric light in such later 
Vaisnava Tantras as the Ndrada-paficardtra; and Ripa Gosvamin 


29 Vaisnava Faith and Movement 


in his Ujjvala-nilamani'! declares that Radha is already established 
in the Tantra (tantre pratigthitd) as the Hladini Mahasakti of 
Krsna. 


In the midst of such conditions Caitanyaism was born. If 
we are to place any reliance on the picture of contemporary society 
given by the biographers of Caitanya, who lived not far from his 
time, there can be no doubt that there was a lamentable decadence 
of religious life and ideals in Bengal. The tyranny of an alien 
rule was aggravated by the greater social tyranny of dominant 
Brahmanism with its protective, bu‘ idespotic, spirit. Minute rules 
and restrictions of an unchanging and stringent code of religious and 
social duties were prescribed, and the effort is best exemplified by 
the great, but narrowly conservative, work of Raghunandana who 
was probably an older contemporary of Caitanya. No doubt, 
the object of such social legislation was to secure stability of 
conduct, but it afforded little room for expansion and progress, and 
little escape from inevitable bondage and burden. On_ the 
other hand, even the exclusive Brahmanism, in its instinct of self- 
preservation, had to relax itself so far as to adopt deities and 
countenance practices of strange origins, such as those associated 
with the local cults of Manasaé, Vasuli? and Dharma Thakur 
The degraded Sahajiyé and Nathism, and various phases of decadent 
Buddhism and Tantricism, of which we have spoken above and 
over all of which the mantle of Hinduism was thrown, brought in 
superstitous rites and doubtful practices which weakened the 
inherited spirituality of Brahmanism as a religion. The Caitanya- 
candrodaya of Kavikarnapiira speaks of false ascetics, terrible 
Kapalikas and corrupt Tantrikas; and references are made in other 
works to the general preference of unclean meat, drink and women. 
“ Religion” laments Vrndavana-dasa “ was reduced to a mere form, 
and there was no faith in men.” The times were such as needed 
a reformer and saviour. 


The city of Navadvipa (modern Nadiyaé), which witnessed 
the birth, youth and early manhood of Caitanya, was at that time 
a famous seat of mediaeval Sanskrit learning; but the kind of 


1 Ed. Kavyarala, p. 61. 

* Identified by some with the Buddhist Vagisvari or Vajreévari. Cf. Caitanya- 
bhagavata, Adi ii, where the cults of Manasa, Vaéuli etc. are mentioned. For 
an account of these popular cults from literary sources, see Asutosh Bhattacharya, 
Mangala-kavyer Itihésa, Calcutta 1940. ; ; 

* The Dharma cult, as Haraprasad Sastri has now amply demonstrated, 
with its doctrine of void (éinya-vdda), came out of decadent Buddhism. 


Social and Religious Conditions 23 


learning it favoured is typified by its production of a highly 
scholastic system of New Logic, the Navya Nyaya.' It was also the 
stronghold of orthodox Brahmanism, as well as of neo-Tantricism, 
and produced a stringent social dictator like Raghunandana, as 
well as a champion of obscure Tantric rites like Krsnananda. Its 
great reputation for Sanskrit scholarship and orthodoxy drew 
students from all parts of the country, but it created an arid and 
intellectual atmosphere, highly materialistic, narrow, proud and ° 
even sceptical.2 Vedantism formed the topic of conversation of 
the cultured few, who looked down upon the emotional abandon 
of Bhakti as weak and vulgar,’ but they are characterised hy 
Karnapira as panthcists who believed in no other gods than their 
own selves. The self-satisfied formalism of the orthodox Smarta 
system, which prescribed religious merit and absolving efficacy to a 
somewhat mechanical observance of fixed duties and ceremonies, 
hardly encouraged any exhibition of personal devotional fervour, 
or any inner sensibility for morality or religion.* 


But there existed in the city a devout Vaisnava community, 
although it was neither a numerous nor an important group. 
Dissatisfied with their unspiritual surroundings, this religious group 
used to meet in certain houses to hold religious discourses, to listen 
to the reading of the Srimad-bhdgavata and to satisfy their spiritual 
longings by an enthusiastic singing of the name, praises or exploits 
of Sri-Krsna. Even Caitanya’s father Jagannatha Misra, though a 
Vaidika-Brahman scholar, had devout Vaisnava tendencies, and the 
family had probably been Vaisnava for generations. His hospitable 
house is said to have entertaincd many a vencrable Vaisnava guest. 
who must have created some subconscious impression on Caitanya's 
mind in his boyhood and youth. 


This small community must have been inspired and encouraged 
in its Vaisnava tendencies by Madhavendra Puri and his disciples ; 


* This scholastic atmosphere should be borne in mind if we were to understand 
the scholastic trend of the theology of Bengal Vaisnavism. 
* gee after wa serge ae afte Fa ara arly ered aaTt 


(Caitanya-bhagavata, Adi vi). A similar picture is drawn in Kavikarnapira’s 
Caitanya-candrodaya. 


* The Vaisnava Kirtana and emotionalism were scoffed at: ufaes saa 
wee afegre 1. ae gradi afar feet | genae ma@ ger Sta SaaTT 


(op. cit., Adi ix). 


* See the story of Srivisa who was turned out of Devananda’s house because 


on the reading ofthe Bhdgavata he sobbed and showed signs of devotional emotion 
(op. eit, Adi ix), 
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for we find that the most commanding figure of this group was a 
disciple of Madhavendra, named Kamalaksa Bhattacarya, better 
known by his other name of Advaita Acairya. He was an elderly 
Brahman scholar of Santipura who lived for the most part at 
Navadvipa, and whose scholarly attainments, pious life and sincere 
devotion made him a natural leader of this group. He came of 
distinguished and learned ancestry, and his original home, like that 
of Caitanya’s father, was in Sylhet.1 He was probably older than 
Caitanya, and an old friend of the family, whom Caitanya’s mother 
accused of having led her two sons to asceticism. There can be no 
doubt that Advaita very early recognised the power and fell under 
the spell of Caitanya’s rapturous devotion, and a close relationship 
sprang up between the pious old man and the young religious 
enthusiast. The Prema-vildsa (ch. i) tells us that at one time 
Advaita taught the older doctrine of Mukti (Jfiana) and deviated 
from the emotional creed of Vaisnava Bhakti; and this seems 
probable from his very title Advaita Acarya,? which apparently 
indicates his leanings towards non-dualistic Vedanta. The Caitanya- 
bhagavata describes him as the greatest teacher of Jfiana, Bhakti 
and Vairagya ( gra aft; quai qe geaaz ). The Caitanya-caritémrta 
of Krsnadasa also refers unmistakably to Advaita’s leanings towards 
Jfiana-marga, and speaks of occasions when his views did not 
receive entire approval of Caitanya himself (Adi xii, 40; xvii, 67). 
It is highly probable that Advaita, following the tradition of 


* His father Kuvera Tarka-paficinana is said to have been a dvara-pandita 
of Divya-simha, Raja of Laud in Sylhet, who himself later on became a devout 
Veisnava under the name of Laudiya Krsnadisa and wrote an account of the 
early life of Advaita. The story of Advaita’s life is told in Bengali by Advaita’s 
follower and disciple, Iéina Niagara, in his Advaita-prakdéa (ed. Amrita Bazar 
Patrika Office, Calcutta, no date), which is said to have been composed in Saka 
1490=1568 A.D., when its author was an old man of over seventy. Isana tells us 
that Laudiya Krsnadisa wrote an account of Advaita’s early life in a Sanskrit 
work, entitled BalyaJila-sitra (published by Acyuta Charan Chaudhuri, with a 
Bengali metrical translation, B.E. 1822==1916 A.D.) on which Igana’s own work 
professes to draw considerably. One must confess to serious doubts regarding the 
genuineness of the printed texts of these two works, manuscripts of which are not 
forthcoming anywhere. By a critical examination of their contents, Bimanbihari 
Majumdar (Sri-Caitanya-cariter Upadan, Calcutta University 1989, pp. 483-465 and 
478-480) makes out a good case that the works are modern fabrications. 


* Attempts have been made to interpret the title Advaita fancifully, as 
signifying identity with Hari (i.e. Caitanya) or as meaning ‘advitiya’ or unique. 
See Amara Nath Ray in Udbodhana, Agrahayana 1887 BS., pp. 685 f. 

* See, for instance, the report of his conversation with Nityananda in C-C, 
Madhya xii, 198{; his Mukti interpretation of Yoga-visistha in Adi xii, 40; his 
explanation of Jfiina-maérga in Adi xvii, 67, etc. Tradition alleges that Advaita’s 
two disciples, Kimadeva Nagara of Gujarat and Samkara Deva, apparently of Assam, 
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Sridhara Svimin and Madhavendra Puri, believed in tempering 
intellectual Advaitaism with emotional Bhakti.: But he seems to 
have very closely identified himself with the new movement, and 
influenced its course of development to such an extent that he came 
to be regarded in the later history of the sect as one of the five 
Tattvas or Realities of the new faith.1 It is also recorded piously 
that Advaita was an Avatara of Siva and preceded Caitanya in his 
descent to the world, and that it was in response to Advaita’s prayer 
and appeal that the descent of Caitanya took place.2 Whatever 
may be the value of this belief, there can be no doubt that in spite 
of his Vediantic scholarship, Advaita was the precursor of the 
devotional Vaignava tendency which later on took definite shape 
as Caitanyaism ; and the small band of devout men who gathered 
round him formed. the. nucleus and presented _ the. incipient. _ 
features which were to_mark the course of the new movement. 
They prepared the way for Caitanya and welcomed him as their 
leader; and to his life and personality, therefore, which gathered 
together the prevalent religious forces, we must now turn our 
attention. 


refused to renounce Vedintism and accept the new faith, leaving their teacher and 
the country on account of this difference of opinion. But this is only a legend. 
Samkara Deva is not explicitly mentioned in any Bengal Vaisnava work. For a 
discussion of the question, see B. Majumdar, op. cit., pp. 540f. 


* It is remarkable, however, that the Vrndavana Gosvamins do not, in their 
authoritative Sanskrit works, explicitly recognise this doctrine, and seldom mention 
Advaita and Nityananda. Only in the introductory verses to the Vaignava-tosani (1578 
A.D.), obeisance is made to Advaita and Nityananda, but there is nothing there 
to distinguish them from the other disciples and associates of Caitanya, mentioned 
along with them in a fairly long list. Recognition is found, however, in the works 
of Kavikarnapira (especially Gaura-ganoddega-dipika) and in the Bengali lives of 
Caitanya; and the promotion to the exclusive dignity is thus of popular growth in 
the Navadvipa, rather than in the Vrndavana, circle. Kavikarnapira, however, 
attributes the origin of the doctrine of Pafica-tattva to Svariipa Damodara, the five 
Tattvas being Caitanya, Nityananda, Advaita, Gadadhara and Srivasa (Locana 
substitutes his own Guru Narahari Sarakara for Srivasa). 


* wget area dara wane) «Fe cy wfearsa areare yy (C-bh, Adi ii; 
also Madhya v). This belief probably originated from the first worship of 
Caitanya as the Bhagavat by Advaita at Srivasa’s house, described by Murari (ii. 9. 
18), Kavikarnapiira (Kavya vii. 80), Vrndivana-disa (Madhya vi), as well as from 
Advaita’s first public declaration of the belief at Puri. 


CHAPTER II 


THE ADVENT OF CAITANYA 


1. Marerraus For a Stupy or Cartanya’s Lire 


Tere is no dearth of materials for a study of Caitanya’s life 
and personality. A fairly large number of lives in Sanskrit and in 
Bengali came into existence not many years after his death; and 
they supply valuable materials not only regarding the details of his 
career, but also about the circumstances attending upon the growth 
of the movement he initiated, its method, its extent and _ its 
contagion. They reproduce the atmosphere and depict in vivid 
outline the attractive figures of the leading actors in the scene. 
As some of these works are contemporary records, they embody 
personal impression and knowledge, and in this sense they are truly 
historical. But most of them already acknowledge the divinity of 
Caitanya and write from the devotional point of view.! Biography 
is a distinctly Vaisnava contribution to Middle Bengali; and by 
creating it, the movement added a new genre to the literature of the 
country ; but the prolix and exuberant metrical narratives are often 
presented in a distorted perspective by an imagination which is 
ready to go the utmost limits, or want of limits, of fanatical devotion. 
The powerful impression made by a great personality inspired these 
men to give sincere expression to their human love and admiration, 
but the early deification of Caitanya made them accept as their 
model the myths and unrealities of their favourite Puranie stories. 
Miraculous legends and grotesquely absurd accounts about Caitanya 
appear to have rapidly grown up even during his life-time, and the 
pious credulity of these devout writers found no difficulty in 
reproducing them in all seriousness. Yet, beneath all-this, we have 
a picture of great human interest and appeal; and the purely 
devotional aspect of Caitanya’s career is depicted with sincere and 
loving care, with all the attending details and circumstances.? 


weitfes citar ae ea Fagg | ferret orgt 8 eo age 
The best critical account of the materials for a study of (Caitanya’s life will 
found in Bimanbihari Majumdar, Sri-Caitanya-cariter Upddén in Bengali, Calcutta 
University 1999. 
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MUuRARI-GUPTA 


The earliest available work on Caitanya’s life appears to be the 
Sanskrit Sri-krsnacaitanya-caritamrta, or simply Caittanya-caritda- 
mrta, attributed to Murari-gupta,’ an older contemporary, fellow- 
student and associate of Caitanya. It purports to have been 
composed in response to the devout enquiries made of the author 
by Damodara Pandita, (not to be confused with Svaripa Damodara) 
who was a well-known follower and companion of Caitanya in his 
final years of residence at Puri. It is usually known as a Kadacd or 
a brief biographical account, but the printed text? offers it as a 
regular Sanskrit Kavya, consisting of four sections (prakrama) 
and a total of seventy-cight cantos, and versifying in a variety of 
metres practically the whole career of Caitanya. The concluding 
verse? in the printed text gives Saka 14351513 A.D. as the date 
of composition; but since Caitanya became a Samnydsin in Saka 
14311510 A.D. and returned to Bengal, for a short time, after 
a little over three years al Saka 14351513 A.D., the biography 


* References to Murari-gupta are to be found in almost all the biographies 
of Caitanya, and some of them directly utilise his pioneer work. But details of 
his life are meagre. Originally belonging to Sylhet, he appears to have settled 
at Navadvipa, and was probably a neighbour of Caitanya’s father and a fellow- 
student of Caitanya at Gangadisa’s Tol (C-bh, Adi vii). He belonged to the 
Vaidya caste and apparently practised as a physician. He seems to have had 
Vedintic inclination before he became a devotee of Caitanya. He appears to have 
been originally, like Caitanya’s father, a Rama-worshipper; and the Réamdstaka, 
which he cited before Caitanya, is given in full in his biography at ii. 7. 10-17. 
This circumstance might have led to his being regarded as an incarnation of 
Hanimat. He was also a man of extraordinary physical strength, and it is 
recorded that once during a Kirtana ecstasy at Srivisa’s courtyard he carried 
Caitanya on his shoulders and danced for hours together. He dates are unknown; 
but he must have been older than Caitanya, and probably survived him. In spite 
of Mur§ari’s reputation for Sanskrit scholarship, his work contains many instances 
of lapsus linguae which cannot be explained merely as a feature of later Kavya-style. 


* Published by Mrinal Kanti Ghosh, Amrita Bazar Patrika Office, 8rd Ed., 
Calcutta B.E. 1887 (=1921 A.D.) in Bengali characters. The first ed. was published 
by Syamlal Gosvami in 1803, the second in 1817. It is said to have been edited 
from two MSS, one from Dacca and another from Brindaban; but no account of 
the sources is given. The number of cantos in the four Prakramas is respectively : 
16, 18, 18 and 26. The extremely incorrect form in which the text is printed, 
even in the third edition, precludes the allegation of fabrication or deliberate 
tampering with the text. 

* caturdasa-satabddnte parica-trimésati-vatsare| 

Gsadha-sita-saptamydm grantho’yam pirnatim gatah|| 
The reference is apparently to Saka era. This is the reading of the third edition 
of the work, published by Mrinal Kanti Ghosh; but the first two editions read 
pafica-vimsati-vatsare, which gives us Saka 1425, instead of Saka 1436. 
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should have recorded incidents of his life up to that date. In 
reality, however, the story is carried down to a greater part of his 
later life at Puri, down even to 1530 A.D.; it alludes to the Gambhira 
episode (iv. 24) and even to the death of Caitanya (i. 2. 12-14). 
The genuineness of the date or of the subsequent account, therefore, 
is open to serious doubt. 


Whatever may be the value of the printed text, the existence of 
some biographical account by Murari-gupta is beyond doubt, and 
it is probable that it dealt chicfly with the early years of Caitanya’s 
life. The earliest Bengali biography of Vrndavana-disa omits all 
references to it; nor does Jayananda mention it in his short list 
(p. 3) of previous lives of Caitanya. But writing only nine years 
after Caitanya’s death (1542 A.D.), Kavikarnapira informs us that 
he based his own Caitanya-caritémrta Kavya chiefly on Murari’s 
account (xx. 42). It is clear, however, that Murari’s work was utilised 
closely for Caitanya’s carly life, although after canto xi Kavikarnapira 
appears to have drawn from other sources. That the name of 
Murari’s work was also Caitanya-caritamrta is clear from the 
citation by this name in the Gauwra-ganoddesa-dipika (sl. 94) ,1 
another work of Kavikarnapira’s. The much later, but the more 
authoritative, Bengali biography of Krsnadisa Kavirija, written 
probably within ninety years of Caitanya’s death. professes to 
utilise Murari-gupta’s work and describes it as a condensed account 
of all the exploits of Caitanya in his early life.2 Locana-disa, an 
earlier biographer, writing about the end of the 16th century, refers 
to the existence of a poetical life by Murari-gupta from Caitanya’s 
birth to boyhood ( qq gga arae afea) and acknowledges his 
immense debt to that work.’ 


* Reference is made in this verse to a story, said to be related by Murari-gupta, 
about Haridasa’s being an incarnation of a Muni-putra. The legend is actually 
told in the present text in i. 4. Of. 


> snfesteacy oye ate afeat qaet gaft ge efter afeua 1 


(Caitanya-caritamrta, Adi xiii, 15). But elsewhere Krsnadisa Kaviraja says: 


wate Sawa att qe ami gear gea aftergqn fafers faeatz y 
(Adi xiii, 46). This may mean that Mur§fri-gupta dealt in detail with the chief 
incidents of Caitanya’s life as a whole; but the mention of Damodara Svaripa 
permits the interpretation that Murari and Damodara, who knew intimately the 
earlier and later life respectively, gave a detailed account of the chief incidents of 
each phase. = 


* Locana-disa actually translates in some places the account given in the 
present text, and mentions some points (e.g. Laksmi’s having been in previous birth 
an Apsaras) exclusively stated by Murari-gupta. Even from ,the last doubtful 
section of Murari’s work he utilises the Bibhisana episode which is not mentioned 
in any other biography. 
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The present text devotes its three out of four sections 
(prakrama) to incidents occurring up to Caitanya’s visit to Ramakeli 
after the South Indian pilgrimage, ie. roughly up to 1513 A.D., 
while the last section very briefly and rapidly sketches his Vrndavana 
pilgrimage and his final settlement at Puri. The second section 
ends exactly with the account of his Samnyasa, which incident, in 
the usual reckoning, concludes his Adi-lila or early life. The 
genuineness of the fourth and last section (as possibly also of the 
third) , therefore, is not altogether beyond question ; and the presump- 
tion has been made that the concluding verse, which gives its date of 
composition, originally occurred, as it should, at the end of the 
second section, but was somehow retained even when the 
supplementary section or sections were added. The somewhat 
strange device of making Damodara Pandita! the curious enquirer 
after Caitanya’s life would be justifiable, only if his enquiries 
related to the earlier portion of that life; for Damodara, who was 
one of Caitanya’s companions at Puri, must have known more about 
the later phase of Caitanya’s life than Murari could have done from 
hearsay. But apart from the fact that Kavikarnapira generally 
knew the present text, even if he ignored the last section, it was 
undoubtedly known, almost in its entirety, to lLocana-disa, 
who closely and directly makes use of it throughout, and specifically 
utilises the Bibhisana episode of the last section (iv. 21). It is also 
noteworthy that Narahari Cakravartin, in the 18th century, quotes 
from Murari’s work in his Bhakti-ratndkara, and the quotations are 
traceble in the present text; and it is also interesting that the last 
section (up to iv. 10—Vrndavana visit) was known to Narahari. 
The allegation, therefore, that the printed text is a modern 
fabrication can not be very well maintained. The statement that 
the earlier part of Caitanya’s life only was described by Murari 
probably owes its origin to the fact that Murari gives a more 
detailed account of the earlier phase of which he had direct 
knowledge, while the later phase is only hurriedly and vaguely 
given. The work may have becn composed during Caitanya’s 
life-time, but since it alludes to his passing away, it is probable 
that it came into existence after his death (1533 A.D.), but before 
1542 A.D. Murari’s biography begins with a deified picture of 
Caitanya as the incarnation (Yugivatira) of Visnu (i. 4. 26-27; 
1.5. 4; 1.12. 19; i. 1. 14 as Caturbhuja Visnu) and gives credence 
to miraculous legends as a proof of his divinity. This common 
trait, as well as the uncertainty of the present text, impairs its 


9 
* Jagadbandhu Bhadra (Gaura-pada-taratigini, Introd. p. 50) makes the not 
unnatural mistake’ of confusing Damodara Pandita with Svaripa Damodara. 
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importance as a strictly historical document. But if the entire 
work is genuine, it is extremely valuable as the earliest record written 
by a close associate; and inspite of its pious attitude, it gives a 
vivid and somewhat human account, not too much overlaid with 
theology, of the Navadvipa period of Caitanya’s life, for which it 
is, with Vrndiavana-dasa’s biography, the best and most authorita- 
tive source. But its value as a record of incidents has been 
greatly diminished by the more systematic biographies which 
followed and made considerable use, openly or otherwise, of its 
material. 


Svarupa DAMODARA 


The account of Svaripa Damodara, which is probably next in 
date, appears to be lost. Krsnadasa Kaviraja refers' to it as his 
chief source for the middle part and last years of Caitanya’s life, 
and describes it as a Kadacdé. This could not have been the 
actual name of the work which is said to have been composed in 
Sanskrit. The author appears to have been originally a Navadvipa 
scholar,? named Purusottama Acarya (C-bh Antya x, 52), a 
Vedantist who subsequently became a Samnyasin of the Dandin 
order under the name of Svariipa Damodara. Attaching himself 


* Sree EASA wET waARTT (C-C, Madhya viii, 812); mye Heaeeter 
TET BTataT Gate afeuta gate firme (Adi xiii, 16); qialee xed 
Ge ga quel wer ger aheneqa ferfearrs faeanfe y (Adi xiii, 46); Exe 
eater fit OTe TAT ATH TE TTT SETA g Mle ETT | (Antya xiv, 7), ete. 
Tf Raghunatha-dasa also wrote a Kadacé, as the last passage states, it is also lost. 
Possibly this was no independent work of Raghunitha’s, but he helped his Guru 
Svariipa Damodara in the compiling of the latter's Kadacé. Nothing of Raghunatha- 
dasa’s writing on Caitanya remains except his Caitanydstaka and Gauraéiga-stava- 
kalpatarw incorporated in his Stavdvali (altogether 20 stanzas); while we have only 
a few doctrinal verses in the Gaura-ganoddega-dipika (18, 17, 149) ascribed to 
Svaripa Damodara. These could not have been implied by the word Kadacai in 
Krgnadisa’s statement. Bimanbihari Majumdar (op. cit. p: 881f) denies that any 
biographical account could have been written by Svariipa Damodara or Raghuniatha ; 
but his arguments are not convincing. The worthless work which is sometimes 
printed from Battala as Svariipa Damodara’s Kadacé cannot be seriously taken ; 
it does not correspond to the descriptions given by Krsnadisa, and contains whole- 


sale appropriations even from Minanatha’s work on the Kama-éastra ; it is obviously 
later Sahajiy& fabrication. 


* This is impued by Krgnadisa Kaviraja (Madhya x, 101 -2) ; but Murari 
does not mention him as a Navadvipa associate of Caitanya, while there is nothing 
in the works of Kavikarnapira, Vrndavana-disa and Raghunatha-disa to support 
the view that Svaripa Damodara was a native of Navadvipa. On Purusottama 
Acarya, see below, p. 31, note 2. 


Materials for Caitanya’s Life . 31 


to Caitanya as one of “his most intimate and favourite disciples at 
Puri, he became thereafter an indispensable companion, keeping 
watchful care and regulating the life of the Master in detail.) 
Kavikarnapira, in his Caitanya-candrodaya,? as well as Caitanya’s 
other biographers, makes him, as he really was, a great figure in 
Caitanya’s life at Puri; and the verse viii. 10 (heloddhilita-khedaya) , 
which is put in Svariipa’s mouth in the drama, is said to be Svariipa’s 
own composition incorporated by Kavikarnapira.* He was well 
versed in Vaisnava theology and practice, and had charge of young 
Raghunatha-dasa’s Vaisnava training at Puri.t In Kavikarnapira’s 
Gaura-ganoddesa-dipika, Svaripa Damodara is eredited with the 
doctrine of Pajica-tattva,® which established Caitanya, Nityananda, 
Advaita, Gadadhara and Srivisa as the five Tattvas of the faith, 
and exalted Caitanya as Mahaprabhu and Nityananda and Advaita 
as Prabhus. This would indicate Svaripa’s attitude, if not the 
whole of his theology. He is said to have been so deeply attached 
to Caitanya that he never survived the great shock of Caitanya’s 
death ; but from Raghunatha-dasa’s reference in the Muktd-cartra 
(sl. 4), it is not unlikely that he passed his last days at Vrndavana 
and wrote his personal reminiscences there. 


* Svariipa was one of the few faithful followers who possessed great influence 
upon Caitanya, and knew his mind (C-C, Madhya xiii, 122, 134-5 etc.). Caitanya 
himself paid a tribute to his scholarship and devotion when he laughingly confessed 
to young Raghunatha that Svaripa knew more about the Sastras than he himself 
did. 

* In his Caitanya-caritimrta Kavya (xiii. 187-142), Kavikarnapira refers 
apparently to Svaripa Damodara as Purusottama Acarya. For the citation of a 
verse ascribed to Purusottama Acarya in some MSS of the Padydvali, see S. K. De’s 
ed. of the work, no. 83 (note) and p. 212. But it is remarkable that Kavikarnapira 
does not mention Svaripa Damodara’s Kadacé, although he expressly acknowledges 
his indebtedness to Murari’s biographical account in his Caitanya-caritamrta Kavya. 

® The verses 5-12, which open Krsnadisa’s Caitanya-caritamrta, are printed 
in some editions of the text as quotations from the so-called Kadacaé of Svaripa 
Damodara (e.g. in Vangavasi ed.. Madhva Gaudiya Matha ed. etc.); but in the 
Kalna edition of the text this indication is omitted. The manuscripts of the text 
which we have consulted in the Dacca University Library do not support this 
attribution to Svariipa, as there is no such heading there as svaripa-gosvdmt- 
kadacdyam. See S. K. De in IHQ, 1933, pp. 99-100; Bimanbihari Majumdar, op. cit. 
p. 829, coming to the same conclusion after consulting five MSS of the work in the 
Vangiya Sahitya Parisad collection. It is probably an unjustifiable “ padding” by 
zealous editors, of which instances are very frequent in the printed texts. The 
well-known verse sri-ridhayadh pranaya-mahima is often, but wrongly, attributed 
to Svariipa Damodara, probably because it embodies a doctrine ascribed to him. 


“ The disciple acknowledges his debt in the opening verses of the Mukté- 
caritra, where he wefers to Svaripa, along with Ripa and Sanatana. 


® See above p. 25, note 1. 
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PARAMANANDA KAVIKARNAPURA 


After these come the Caitanya-caritimrta Mahikavya in 
twenty cantos, composed nine years after Caitanya’s death, by 
Paraminanda-sena, better known by his poctical title of Kavikarna- 
pura, who also wrote many years latcr a drama in ten acts on 
the same theme, entitled Cuaitanya-candrodaya. The author 
was the son of Sivananda-sena, an elderly disciple of Caitanya,’ 
who used to organise and lead the annual exodus of Caitanya’s 
followers to Puri. He belonged to the Vaidya castc, and _ his 
youngest son Paramiinanda was born at Karhedipada (Kaficana- 
palli) , near Naihati, a few years before Caitanya’s death. Sivinanda 
had poetical tendencics, and some of his Bengali songs are to be 
found in the Vaisnava anthology, Pada-kalpataru, as well as in the 
modern compilation, Gaura-pada-taranyini (six Padas on Caitanya) ; 
his son appears to have inherited his father’s literary gifts at an early 
age. When he was a boy of seven he is said to have accompanicd his 
father to Puri, where he saw Cailanya; and the touch of the 
Master's feet is said to have inspired the precocious child to utter 
the following Sanskrit verse in the difficult Arya-metre, which 
praised Krsna as the car-ornament of the Gopis, and earned for 
him the title, given by Caitanya himself, of Kavi-karnapiira or 


? 


“ear-ornament of poets” :? 


sravasoh kuvalayam akgnor aijanam uraso mahendra-mani-dama| 
vyndavana-ramaninam mandanam akhilam harir jayatil|. 


Victorious is Krsna, who is the blue water-lily in the two 
ears, collyrium in the two cyes, the great rope of sapphire on 
the breast, (in fact) the entire adornment, of the young women 
of Vrndivana ! 


* Kavikarnapira speaks about his father as one of the chief disciples of the 


Master (parsadagryam mahdprabhoh) in his Gaura-ganoddesa-dipika, sl. 4 and 176. 
Sivananda is regarded as occupying a high position among Caitanya’s disciples: see 
Murari, iv. 17. 6; Vrndavana-disa, Antya v and ix: Jayananda, p. 142; 
Krsnadisa Kaviraja, Antya i, 12-28; x, 189; xii, 11 and 44; xvi, 60 ete. Both in his 
drama and his poem, Karnapiira mentions Sivananda many times, and records that 
during his return to Bengal Caitanya paid a visit to Sivananda’s house. There is 
also a significant passage in the drama in which Sivananda is represented as bringing 
his son (apparently Kavikarnapira himself) before Caitanya at Puri. 


* His other name given by Caitanya is said to have been Puri-disa, which 
occurs in the cnlophon to the printed text of his Gaura-ganoddesa; but on this 
alleged name see B. Majumdar, op. cit. pp. 85-86. In his works Kavikarnapiira 
never uses this name of Puridisa. An Aryd-sataka, now lost, is ascribed to him; 
this Arya-verse may have formed its opening Namaskriyaé. The verse is, however, 
given in Kavikarnapira’s Alamkara-kaustubha (Kirana viii) as an example of the 
poetic figure Mala-ripaka. 
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Whatever value this story of an infant prodigy may possess, 
it is probable that it originated from the fact of his extraordinarily 
precocious literary gifts. His carlicst sustained poctical effort 
appears to be his Sanskrit Cartunya-caritamrta Kivya.' in which he 
declares himself as a “ child” (sisu). One of the concluding verses? 
gives its date of composition as Asidha. Saka 1464--June-July, 
1542 AD. If we accept 1524 A.D. as the date of his birth? he 
would then be about eighteen when the work was completed. For 
a youth the poem is indeed a marvellous achievement of precocious 
gifts, The work consists of 20 Sargas and over 1900 verses in a 
variety of Sanskrit metres (execpting Aryé), and gives a poctical 
but complete account of forty-seven years (catodrimsatd sapta- 
bhaja héyandndm kramena)* of Cailanya’s life. The author himself 
admits that he based his work chiefly on the account of Muriiri, 
who knew Caitanva in his bovhood and youth: and as it) was 
composed nine vears after Cailanya’s denth, the standard Bengali 
biographics had not vet been written. The latter part of the 
life, however, is independent of Murari’s secount, but it is rather 
meagrely treated. Like the preceeding work, Karnapiira’s poem 
devotes its streneth chiefly upon the poctical and devotional 
possibilities of the theme, indulging in frequent flights (in the 
regular long-drawn  Kavya-style) of poetical deseriptions, and 
presenting Caitanyva as the blessed Saviour and inearnation of 


* Ed. Radharaman Press, Berhampor-Murshidabad, 1884. in Benealt characters 


with a Bengali translation. In Gaura-ganoddesa, the name of Karnapira’s Guru 
occurs as Srinatha. 


» 
~ 


veda rasth srutaya indur itr prasiddhe| 
Sake tatha khalu sucau subhage ca masi' 
vdre sudhd-kirana-namnyasita-dvitiya-| 
tithyantare parisamaplir abhiid amusyal (xx 49). 
This usually accepted date is gren by Rajeodralala Mitra on dus Bibl) Tnd 
ed. of Caitanya-candrodaya (Preface, p vi). This would make WKarnapéra abou! 
nine years old at the time of Caitanya’s passing away. end would not conflict 
with Krsnadisa Kaviraja's account of Karnapiira’s visit te Paci In a MS of 
the Caittanya-caritdmrta of Warnapira, however, im the Dacea University Library 
(no. 2389), the scribe, one Visnudasa, calling himself a servant of Ripa Gosvamin, 
records the tradition that Karnapira was only sixteen when he composed this 
work (caitanya-candra-caritadmrtam adbhulabhar| dvyastabdikair viracitam kav 
karnapiraih). This tradition would agree more with the poet's self-description as 
a “child,” and put his birth-date at 1526 AD His visit to Puri in his seventh 
year would then have occurred in the very year in which Caitanya passed away. 
But, of course, this does not entirely remove the difficulties of exact dating. 

4 


R 


This enumeration does not really conflict with Krsnadisa Kaviraja’s 
mention of forty-eight years, for the actual number of years covered by Caitanya's 
life appears to hive been forty-seven years and a few months. See B. Majumdar. 
op. cit., pp. 21-23 for a discussion of the question. 


$4 Vaisnava Faith and Movement 


Krsna, as well as the hero of a religious Kavya. The author 
conceives himself as a poct and devotional writer rather than as a 
sober historian. His drama, Caitanya-candrodaya,' a more mature 
work composed in 1572 A.D. at the command of Gajapati 
Prataparudra of Orissa,” is conccived in the same _ strain, and 
introduces allegorical (e.g. Maitri, Bhakti, Adharma, Viraga, etc.) 
and even mythical figures (e.g. Narada, Radha, Krsna, etc.), 
somewhat after the manner of the well-known Prabodha-candrodaya, 
which must have been its model. If Kavikarnapira does not 
strictly follow Murari’s account in this work, and departs in many 
details from his earlier poem, it is perhaps due to his more mature 
and fuller knowledge and judgment, as well as to his desire to 
enlarge in the drama upon the latcr phase of Caitantya’s life, as 
much as his immature pocm was largely devoted (after Murari- 
gupta) to its carlier phasc. The work, however, is a regular drama 
in ten acts, as the other is a regular poem in twenty cantos. As 
sober historical documents both these works, which are obviously 
literary and devotional in form and treatment, are not of much 
value, but they give us an interesting glimpse into the atmosphere 
of Caitanyaism, and record some traditions which the poet’s father, 


Sivinanda, who is a figure in this drama, might have handed 
down. 


1 


Ed. Kavyamala 87, NSP, Bombay 1917. The date of composition is given 
in one of concluding verses, which however has been differently interpreted, making 
a difference of seven years. The verse (sake  caturdasa-sate ravi-vaji-yukte| 
gauro harry dharani-mandala divirdsit| tasmims  catur-navati-bhaji  taditya-lila- 
grantho’yam dvirabhavat katamasya vaktrat|| says that Caitanya was born in Saka 
1407, and that the drama, which deals with his life, was composed in Saka 1494-= 
1572 A.D. (tasmin referring to unqualified caturdasa-sate sake); but some interpret 
the verse so as to give Saka 1501=1579 A.D. as the date of composition (taking 
tasmin to refer to caturdasa-gate sake qualified by the phrase ravi-vdji-yukte) . 
As the drama is quoted in Kavikarnapira's Gaura-ganoddesa-dipika which is expressly 
dated 1576 A.D., the date 1572 is more likely than 1579. There is nothing 
to throw doubt on the genuineness of this verse; but Bimanbihari Majumdar, op. cit. 
pp. 88-94, brushes aside this explicit date and maintains, chiefly from what he 
considers to be internal evidence, that the drama was composed before 1540 A.D. 


* One must, however, recognise the difficulty of this reference, for most 
historians are of opinion that Prataiparudra was dead by 1540 A.D. This is one 
of the strong reasons which leads B. Majumdar to hold that the drama was 
composed before 1540, that is, even before the poem, which is dated 1542 A.D. 


* The Guura-ganoddesa-dipika (ed. Murshidabad, Radharaman Press, 1912) 
is usually regarded as Karnapira’s third work. Its date of composition, however, 
is uncertain, as the concluding verse which gives the date has different readings in 
different manuscripts. The MSS noticed in Haraprasad Sastri’s Wotices, ii, no. 60 
(pp. 49-50) and in Aufrecht’s Leipzig Catalogue no. 721, as well as the printed text, 
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VRNDAVANA-DASA 


These Sanskrit works became the starting point of a series of 
biographies of Caitanya in Bengali, which absorbed and in course 
of time eclipsed the Sanskrit originals. The earliest, and by far 
the most important, of these Bengali accounts, with respect to the 
early part of Caitanya’s life, is the Cattanya-bhagavata, composed 


read sake vasu-graha-mite manunaiva yukte (Saka 14981576 A.D.); but the India 
Office MS (Eggeling’s Catalogue, iv, no, 2510) reads sake rasa-rasa-mite manunaiva 
yukte (Saka 1466=-1544 A.D.). The work gives an elaborate account of the 
previous incarnations of Caitanya's disciples as associates of Krsna in the Vrndavana- 
Jila—an extreme logical development of the Vaisnava theory of incarnation, which 
regards not only Caitanva as Krsna, but also his followers as Krsna’s associates and 
beloved ones. It is true that hints of such a system are already found in Kavi- 
karnapiira’s Caitanya-caritamrta Kavya, composed in 1542 A.D., for it) mentions 
Nityananda as an incarnation of Balarama, Advaita as that of Siva and Srivasa as 
that of Narada; but the mature theological clahoration of the dogma, such as the 
present work offers, could not have been worked out as early as 1544 A.D. It is 
also possible that the idea of the work was suggested by Ripa Gosvamin’'s deserip- 
tion of the Ganas of Krsna, for which Caitanyite parallels had to be found, in 
his Rddha-krsna-ganoddesa-dipka (about 1550 A.D.). The date 1576, given by 
the majority of MSS, appears therefore more suitable for this alleged work of 
Karnapira. Doubts have been expressed regarding its genuineness; but it is quoted 
in the 18th century by Narahari Cakravartin in his Bhakti-ratnakara. Sec B. 
Majumdar. op. cif., pp. 97-100 for a discussion of the question; but interpolations 
into the text may be suspected. As an instance, one may point out that this work 
expressly affiliates the Caitanya Sampradaya to the Madhva, but Karnapiira’s 
drama testifies to Caitanya’s dislike of Madhva doctrme and his being an Advaita 
Samnyasin! In style and treatment the work is pedestrian, and its theology is 
clearly of later development ; it is difficult to say if it is really a genuine work of Kav i- 
karnapira’s. Karnapira’s other Sanskrit works are: (i) Ananda-vrndaivana-campi, 
a voluminous Campi in Sanskrit prose and verse in 22 Stavakas, on the childhood 
and youth of Krsna (Ed. in the Pandit, Old Series, vol. ix and x, New Series, 
vol. i-iti, Only 9 Stavakas. ed. Madhusudan Das. Hooghly. 1919, with comm. of 
Vigvanatha Cakravartin, and a Bengali translation, in Bengali characters). The 
Stavaka i is entitled Bhagavat-sthaina-lattva-valli-vistara, describing Vrndavana; 
Stavaka ii-vii Béalya-lild-latd-vistara, dealing with childhood, and Stavakas viii—xxii 
Kaisora-lild-laté-vistara, treating of the early youth of Krsna; (ji) Alamkdra- 
kaustubha (ed. Murshidabad, Radharaman Press, 1907; also ed. Varendra Research 
Society, Rajshahi, 1923-34), a regular work on Sanskrit Poetics, of which illustrative 
verses are mostly in praise of Krsna. A short description of this work will be 
found in S. K. De, Sanskrit Poetics, Calcutta 1923, i, p. 257-58; (iii) Krsndhnika- 
kaumudi (ed. Haridas Das, in Bengali characters, Haribole Kutir, Navadvipa 1941), 
a small Kavya in six Prakisas, dealing with the Astakaliya Lila of Radha and 
Krsna, and belonging, by its theme, to the same type of composition as the 
Govinda-lilémrta of Krsnadisa Kavirija and Krgna-bhdvandmrta of Visvanatha 
Cakravartin. The work is often wrongly ascribed to Bilvamangala (see Krsna- 
karnamrta, ed. S. K. De, Dacca 1938, p. xx, footnote 2).—The Camatkara-candriké, 
a small Kavya in four Kutihalas and 225 verses, on Radha-krsna-lila, is sometimes 
assigned to Kavikarnapira (Rajendralala Mitra, Notices, vi, no. 2150, pp. 212-18), 
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by Vrndiivana-disa at the conimand of Nityinanda.! Its date is 
uncertain’ but it was probably written not more than fifteen years 
after Cailanya’s death, at a time when Nityfinanda was still alive. 
It is divided into three Khandas, viz. Adi (ending with Caitanya’s 
visit to Gaya), Madhya (cndmg with his Samnyasa) and Antya 
(dealing with the remainder of his life), and contains a total of 


but it belongs most probably to Visvanatha Cakravartin. In the printed edition 
of this text. however, based on three MSS (ed. Haridas Das, in Bengali characters, 
with a Bengali translation, Navadvipa 1937), no manuscript indication or proof 
of authorship is found. In the India Office MS of the work (Eggeling, vii, 
p. 1463, no. 3882/1177e) the author’s uame is missing. Several other works 
are ascribed to him, but their genuineness is doubtful. The Varna-prakdsa, a 
dictionary of vocables containing the same consonents, composed for Rajadhara, 
son of Aimara-inanikya of Trarura (= Tipperah), is probably by some other 
Kavikarnapiira, as the MS noticed im the India Office Catalogue (Eggeling, 
no. $107, ii, p. 293) contains no reference or homage to Cailanya. A Brhat-krsna- 
ganoddesa-dipikd is also ascribed to him in the Pandit, iw. 105. OF the Aryd-sataka 
mentioned above, no information is available —An account of the literary works of 
Kavikarnapira will be found below in Ch, vii. 


 faerrargedent aiat ult far) qaara fafa anfa sar waenk u 


The work has been published very often in Bengal but none of the editions 
can be regarded as critical. MSS are abundant, and the work deserves to be erilti- 
cally re-ediled, The most convement editions are those by Siva Candra Sirvabhauma 
(Calcutta 1901) and the Amrita Bazar Office (Calcutta 1926) Atul Krishna 
Gosvami'’s edition contams an index, while the verses are consecutively numbered 
in the Gaudiya Madhva Matha edition. 


* Various dates are given: Ramagati Nyaya-ratna (Bangabhisa O Sahitya- 


visayaka Prasidva) gives Saka 1470 (= 1548 AD.). Jagadbandhu Bhadra (Gaura- 
pada-taranyini, introduction p. 130) gives 1467 (2156385 AD.) which is absurd, 
because, if it were so, then this nnportant biography would have been referred to 
in Kavikarnapira’s Sanskrit Caifanya-cantamria, Dinesh Chandra Sen in his 
various works gives the dates 1585 and 1573 A.D.; but the authority for 
these conjectures is not known. The work must have been completed some time 
before Krsnadasa Kaviraja undertook the laborious compilation of his own monu- 
mental biography of Caitanya, in which the debt to Vrndavana’s work is fully 
acknowledged. Locana-dasa also mentions it; and in the list of previous authorities 
Jayananda places it at the head of the (Bengali) accounts of Caitanya. As both 
these writers composed their respective works probably in the last quarter of the 
16th century, it is likely that Vrndavana’s work was completed much before 
1575 A.D., especially as Vrndavana-dasa is already mentioned as Vedavyasa in 
Karnapira’s Gaura-ganoddesa composed in 1576 A.D. On the other hand, Karnapira 
does not, as we have already stated, mention nor utilise Vrndivana’s work in his 
Caitanya-caritam-ta Kavya composed in 1542 A.D. It is not unlikely, as Biman- 
bibari Majumdar demonstrates from internal evidence (p. 183 f), that it may have 
been composed between 1546 and 1550 A.D. (at about 1548). If, as Majumdar 
shews, Vrndivana-disa was born in 1518 A.D., his age at the tjme of composition, 


was presumably between 28 and 32. Ii is probable that Vrndavana knew Murari’s 
work. 
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fifty-two chaptcrs. The Caitanya-legends must have grown in the 
meantime, and the process ef deification must have been complete. 
Vrndivana himself does not appear to have scen Caitanya. 
Brought up in the orthodox tradition, Vrndiivana-diisa, whose own 
birth is shrouded by a supernatural story,’ readily accepts all 
supernatural storics about Caitanya, and_ strives to figure him 
with divine adoration. Deriving his imspiration chiefly from the 
Srimad-bhagavata, he finds a record of Krsna’s boyhood in Caitanya’s 
early life, and the book was considered to have been so successful 
from this point of view that the vencrable Gosviimins of Vrndavana, 


2 Vrndavana is said to have been the posthumous son of Narayani, born 
18 months after the death of her husband, Vaikuntha Cakravartin of Kumarahatta. 
But there is nothing in the carler tests themselves to suppoil this statement. 
Vrndavana himself nowhere mentions the name of his father which is found only 
in a spurious chapter of the Prema-vldsa. Murari-gupta mentions Narayan 
as madhura-dyuti and a-bhartrké; but Krsnadisa Kaviraja simply says: 
aga aaeay sfegearaa | ait aa afeaar stlara gearaa y (Adi viii, 41). 
The older contemporary writers, who must have known Narayani, thus maintain a 
discrect silence, allhough Kavikarmmapiira speaks of her with esteem, and mentions 
her as a parikara of Gaurainga-hla. There must have been some strong reasons to 
shroud the birth of Vrndavana-disa in mystery and miraculous legends. Narayani 
was the daughter of one of the three brothers of Srivasa, at whose house in 
Navadvipa Caitanya and his followers uscd to mect in the earlier stages of the 
movement. When Narayani was a child of four she obtained the blessings of 
Caitanya (Cartanya-bh Madhya ii), end devout Vaisnavas believe with Krsnadasa 
that Vrndavana came into the world by partakmg of the remainder of the food 
left by the Master. Vrndavana himself regrets that he had no opportunity of 
witnessing Caitanya-hla. This may mean that either he was too young to witness 
Navadvipa-lila, or was not born during Caitanya’s life-time If he was not born 
at all during Caitanya’s life-time, then it is difficult to explain the statement that 
Vrndivana was born out of Narayani’s partakmy of the ucchista of Caitanya. 
There is also another difficulty. Vendivana tells us that he was directed by 
Nityananda to write Caitanya’s biography. If, as we are told, Nityananda survived 
Caitanya only by eight years, it is inconceivable that he should have commissioned 
a boy of less than eight yeurs to take such a responsibility. Jt is also said that 
Narayani. like her son, was a faithful disciple of Nityananda, who, residing at that 
time at Srivasa’s house and not knowing that she was then a widow, blessed her 
with the boon of motherhood. At any rate. the scandal which ensued is said to 
have caused some inconvenience (see Gaura-pada-tarangini, introd. p. 128). and 
Naraiyani had to appear before the Kazi of Navadvipa to defend her character 
A miracle happened, and the Kazi was convinced. But this legend is absurd and 
unauthentic. Narayani had, however, to leave her uncle’s house with her infant 
son, and take shelter at the house of one Visudeva-datta at Mamgachi, near 
Navadvipa. Vrndavana praises Vasudeva-datta in high terms (Antya v), and we 
are also told that Nilyananda used to Jive near by at Badagachi. In later years 
Vrndivana is said to have resided at Denud in the district of Burdwan. The exact 
date of his birth is not known; but he tells us that either he was not born or was 
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for whose seal of approval it -was submitted, are said to have 
changed its original name of Caitanya-mangala into Caitanya- 
bhigavata'' The name itself is indicative of its general outlook, 
as well as of its sanctity; but apart from its obviously enthusiastic 
devotional spirit, the book became the most valuable and authorita- 
tive record of the earlicr part of Caitanya’s hfe at Navadvipa, on 
which it practically spends all its strength. Having been the grandson 
of a brother of Srivisa, whose historic courtyard was the early centre 
of the movement, Vrndivana-disa was in full possession of all the 
Navadvipa legends and traditions. He may have utilised Murari’s 
account,” but his chicf source must have been what he heard from 


too young during Caitanya’s Navadvipa-lila ( {3 qrug Sea Al gEM Aaa | 
Sgala afeaa a aq awa W referring to the Navadvipa-lila, Adi x; §&@ arias 
HEH ASA AT EEA! FA Aer Aeteas Fad ar qgyM Wy Madhya i). It is said 
that he was born about Saka 14591537 A.D. and died in Saka 1541=1619 A.D. 
at the great age of 82. Another date of birth, 1507, is sometimes given. These 
dates are unlikely and at best uncertain, and no reliance can be placed on them, 
as they are not given by any old writer. Of other dates, however, 1518 A.D. 
given by B. Majumdar (op. cil. p. 179) appears to be more plausible; for, us 
we have seen above, it would have been impossible for Nityananda to have 
directed Vrndavana-disa to write Caitanya’s biography if he was born in 1537 A.D. 
He appears as an enthusiastic partisan of Nitvananda, at whose instance he wrote 
his work, and the details of whose life occupy a great deal of his attention. 


Even Krsnadisa Kavirija remarks upon this trait ( facaraea-eitearaarat Seq 
UE EL { aaray Talat vem aya yy Adi viii, 48). Very frequently in his work, 
Vrndavana refers in a somewhat impatient and immoderate language to those 
who speak ill of Nityainanda, and his vigorous invective itself indicates the 
existence of some amount of ill-feeling in the sect against Nityananda, Vrndavana 
appears to indicate that at the time of his writing, which could not have been 
very early but which was probably ten to fifteen years after Caitanya’s death, 
the Bengal Vaisnavas were already split into several sects, paying homage to Advaita, 
Gadadhara and Nitydnanda, or believing in the Gaura-Nagara doctrine which Vrndi- 
vana himself discredits. Several other works are attributed to Vindavana, but their 


genuineness is not beyond question. 


* The story is told in Prema-vilasa xix, but is at best doubtful (see 


B. Majumdar, op. cit. p. 259). To Krsnadisa the work was still known as 
Caitanya-mangala, but Locana-disa refers lo it as Caitanya-bhdgavata. The Vaisnava 
hagiology knows Vrndavana as an incarnation of Vyasa, author of Srimad-bhagavata. 
Probably this originated from eulogistic references to him by Krsnadasa and others 
as “the Vyasa of Caitanya-carita ”( aaraafea sara yeaqraa ara Adi viii, 82). 
The designation “ Mangala” clearly indicates the influence of Old Bengali Mangala 
Kavyas on this nev type of literature created by Vaisnavism, The preponderance 
of myth and supernaturalism is thus intelligible as a common trait. 


* B. Majumdar, op. cit. pp. 201f. Vrndavana did not himself witness any 
of the incidents of Caitanya's life, but writes from what he hearf from Bhaktas: 


OTST fafa TST g frais awmeura (Adi i). Gadadhara's words may also have 
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Nityananda ; and he puts special emphasis on incidents of Caitanya’s 
life connected with Nityfinanda. This somewhat impairs his 
independent judgment. His acceptance of the Purinic attitude 
and his belief in the established identity of Caitanya and Krsna 
confirm and encourage his unhistorical imagination. Nevertheless, 
he does not, as Krsnadasa does, concern himself much with abstruse 
theology. By his simple narrative and picturesque presentation of 
men and things, which makes his work deservedly popular, he 
forcefully reproduces the devotional atmosphere and gives a vivid 


picture of the men who played an important part in the movement 
in its carlier stages. 


Krsnapasa Kavirasa 


The rather madequate treatment of the closing years of 
Caitanya’s life by Vrndavana-disa was remedied by the next 
Bengali biography, entitled also Cattanya-caritdmrta,’ of Krsnadasa 
Kaviraja. In the narrative portion it makes considcrable use of 
the previous works of Murari, Svariipa, Kavikarnapiira and 
Vrndavana-dasa,? and professes to have been composed with the 
express permission of the latter... Perhaps it also depends upon 
the personal reminiscences of the Vrndavana Gosvimins, at whose 
mspiration it was undertaken as a supplement to Vrndavana’s 
work. Like the Cattanya-bhdgavata, it is divided into three parts, 


been, as he tells us, one of his sources: TTI atgqay Hut fee fafa 1 (Antya x). 
B. Majumdar, op. cit., p. 195 considers the Caitanya-bhdyavata to have been left 
incomplete, but offers no ground for his opinion. 

1 This popular work has been printed very often in Bengal, but none of 
the editions can be regarded as critical or even entirely reliable. Discrepancies in 
reading etc. are found on a comparison with original MSS which we consulted in 
the Dacca University Library and elsewhere. An edition with full critical apparatus, 
based on reliable MSS, is still desirable. The most noteworthy publications of 
this work are those by the Vangavasi Press; by the Gaudiya Madhva Matha 
(Calcutta 1927; with indices etc. and commentaries in Bengal), by Gosvamins at 
Kalna (with a Sanskrit commentary and Notes, Kalna 1898), the last giving a 
comparatively reliable text. 


* qralat caeq ant qa gah! gea ger atergs fafead fren i 
afe agen fafa serge! faearfs afarnga avert are arava 
aeufacare wa eriger AANA ae Jz end fag wfta eqem® I 
mat stare fete Ser area! att yates few afta saan (C-C, 

Adi xiii, 46-50). Indebtedness to Karnapira, though not acknowledged, is clear. 

© garaciera sara ara geqraa | ate sire set ate sftee sag i 

(C-C, Madhya i; also Adi viii, 39-48, 82). 
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covering sixty-two chapters. The Adi, Madhya and Antya Lila deal 
respectively with the three stages of Caitanya’s life, namely, the carly 
life ending with his SamnyAsa, the six years of pilgrimage, and the 
last eighteen years spent in residence at Puri. As the early life of 
Caitanya till his Samnyiasa has been fairly fully treated by Vrndavana- 
dasa in thirty-two chapters, Krsnadiisa devotes only five short 
chapters to it (Adi xili-xvii), bul the remainder of the life, to which 
Vrndivana gives only ten chapters, takes up forty-five chapters of 
the Caritamrta. 


In literary merit the work, with its epic length, prolixity and 
prosiness, is much inferior to its protolype. The style is terse but 
not very clegant or attractive, and the versification poor and faulty. 
The author cares little for the picturesque, poctic or human 
possibilities of the theme; and his long residence outside Bengal, 
as well as his greater familiarity with languages other than Bengali, 
is perhaps responsible for ils quaint and laboured diction, Bul it 
is a profoundly laborious and Icarncd work, and is by far the 
most authoritative biography of Cailanya. It should, however, be 
remembered that it is nol a Carita, but a Caritamria, written more 
from the devotional than from the historical pomt of view. 
Although the work, like the other works on Caitanya’s life. was 
written within a century of his passing away. the Caitanya myths 
and legends, originating from Navadvipa and gradually expanding, 
must have now completed the process of deification. Krsnadiisa does 
not hesitate to accept them fully, bul even elaborates and adds 
to them: sometimes his devolional faney goes io the extreme 
limits of credulity and the colours are too thickly laid. This is 
indeed a common trait, bul Krsnadisa achieves something more 
than this. The Vrndavena Gosvimins had come and occupied 
an important position in the meantime, and thev supplied the 
necessary learned theological justification to the naive popular 
adoration. The picture of a life. devoid of striking external 
incidents but rich in impassioned = religious consciousness, is 
marvellously well drawn; but every thing is coloured by the Rasa- 
sistra and theology of the Vrndivana Gosvimins. The Caitanya- 
caritamrta is indeed a great work in Middle Bengali, but its 
greatness consists not so much in the literary skill or narrative 
interest with which the story of a great life is told, as in the profound 
scholasticism with which it presents and exemplifies the entire 
theology of Bengal Vaisnavism (as propounded by the Vrnddvana 
Gosvamins) in the life of the Master. If the Gosvamins took the 
life of Krsna as their theme, Krsnadisa exemplifies all the implica- 
tions of their exposition in the life of Caitanya. But the work 
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goes a step further. Its speciality lies in figuring Caitanya not 
only as an incarnation of Krsna (and later on of Radha), but 
also as a passionate devotee who was at the same time a scholastic 
theologian of the devotional school. The author, himself a scholar 
and devotee leading a celebate old age at Vrndavana in company 
with the learned Gosvamins,! was trained as their disciple in the 
exact school of Vaisnava theology. As his work itself indicates by 
its imposing array of Sanskrit quotations? and by its frequent 
intrusion of abstruse theological matter, which impair its purely 


? Not much authentic information is available about the details of Krsnadisa’s 


life. His Vaisnava modesty apparently prevents him from speaking about himself. 
The names of his parents, as well as his caste. are uncertain, but he is said to have 
been the son of Bhagiratha and Sunandaé. He was born at Jhamatpur, near Katwa, 
in the district of Burdwan. His father might have been a Vaidya by caste and 
profession, but Krsnadaésa became an orphan in childhood. He appears to have 
left home in early youth; and. inspired by Nityananda in a dream (C-C, Adi v), 
he went to Vrndavana and lived a devout and_ scholarly life there till his 
death. His original name is not known, for Krsnadisa must have been his name 
on initiation. He acknowledges the Gosvamins of Vrndavana as his  Siksa- 
gurus (Adi i, 37), and makes a special obeisance to Ripa and Raghunatha at the 
end of almost every chapter of his book. The Prema-vilisa tells us _ that 
Raghunatha-dasa initiated him into ascetic life. With their learned theological 
writings he shows complete familiarity. Aufrecht makes the curious mistake of 
making him a son of Raghunatha Bhatla, but this is entirely wrong. He 
was more of a Sanskrit than Bengali scholar, and wrote also several works in 
Sanskrit, of which the following are notable: (i) Govinda-lilamrta, a Kavya in 
23 cantos on the amours of Radhi and Krsna (ed. with a Bengali trs. and m 
Bengeli characters by Sachinandan Gosvami, printed at Brindaban, 1908) It was 
written after an indication of Ripa Gosvaémin (xxiii, 94) and deals with the Asta- 
kaliya-Jila (beginning from morning to the end of the night) of Krsna. On this work, 
see below under ch. vit. In this work also, a reverential mention is made of the 
Gosvamins, including Raghunatha-dasa and Raghunatha Bhatta, to whom the Kavya 
is sometimes wrongly attributed (see IA, Nov. 1928). In his Muktd-caritra, which 
in its turn is quoted in Ritpa’s Ujjrala-nilamani (p. 261), Raghunatha calls Krsnadasa 
kavi-bhipati: it is likely, therefore, Lhat the Govimda-lildmita was an early work, 
composed some time before these two works of Ripa and Raghunatha. The work 
was translated into Bengali verse by Yadunandana-disa. (ii) Sdranga-rangada 
commentary on Lilasuka’s Srikrsna-karndmrta (ed. m Bengali characters, along 
with the text and a Bengali verse trs. by Yadunandana-dasa, at Murshidabad, 
Radharaman Press, 1925; re-edited by S. K. De in his edition of Krsna-karnadmrta 
in Devanagari characters, Dacca 1935—which see for details of the commentary) . 


* For a full list of the works actually cited by name, prepared from a MS 


of the work (no. 207, dated Saka 1672) existing in the Dacca University Library, 
by Subodh Chandra Banerji, Keeper of these MSS, see 7HQ, 1933, pp. 100-102. 
The printed editions do not distinguish between actually cited works and those 
anonymously cited, but sometimes the editors themselves supply as a heading the 
names, by chapter and verse, of the works which the manuscripts quote 
anonymously.—The work is calculated to contain roughly 15,000 couplets. 
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biographical interest, Krsnadasa. was well read in the scholarly and 
authoritative works of Ripa, Sanatana and other theologians of 
the cult. He does not even hesitate at the risk of anachronism 
and absurdity to put their subtle scholastic views in the mouth of 
Caitanya himself. The work itself was begun, as Krsnadasa tells 
us, at the special request (Adi viii, 50-65) of the Vaisnavas of 
Vrndivana,! at a time when its erudite author had already 
attained a mature old age ;2 and it was ccmpleted with exemplary 
patience and labour of seven (or according to some, nine) years 
in Saka 1537=-1615 A.D? This fact adds sanctity as well as 


1 It is doubtful if the six Gosvamins were alive at the time of the writing 
of the work. In his Govinda-lilamrta, the author speaks of the personal interest of 
four Gosvamins (Ripa, Raghunitha-dasa, Raghunatha Bhatta and Jiva), but here 
no such direct acknowledgment is found, although the Gosvamins are reverentially 
mentioned as his Siksé-gurus (Adi i, 37). On the other hand, Krsnadasa (Adi viii, 
57-65) informs us that he undertook his Caitanya-caritamrta at the direction and 
request of Haridasa (a Pra-sisya of Gadadhara), Govinda (a disciple of Kasisvara), 
Yadavacirya (a friend of Ripa), Sivinanda Cakravartin (according to one reading 
of the text, a disciple of Advaita), Caitanyadasa (a disciple of Bhigarbha), Mukunda’ 
Cakravartin, Krsnadasa (with the epithet Premin) and other Vaisnavas then living 
at Vrndavana,—a list which omits all reference to the six Gosvamins and suggests 
that they were probably not alive when the work was completed—lIn spite of his 
scholasticism, Krsnadasa’s devout attitude and mystic inclination are quite cons- 
picuous throughout the work. While in theology he draws entirely upon the 
Vrndavana Gosvamins, in biographical matters he borrows a great deal from his 
predecessors; but his imagination is too pious to be strictly historical, and too 
inelastic to be imbued with common sense. Himself a learned man, he deprecates 
learned discussion as the croaking of frogs ( Jeatese Adi viii, 6), and does 
not accept anything but the sectarian theology of his school! In his impatience, 


he prescribes punishment in hell for those wicked people who would argue. and not 
accept with faith (Adi xvii, 298): 


am ger ate art ag quarz 
eedtare oa ate aries facarz ti 


But then, this is the attitude of nearly all the devout "biographers ; and Murari 
reports (ii. 13. 11) that Caitanya himself declared that he would not bring salvation 


to one who is hostile to a Vaisnava f qvaag waalt alraufa SATA») 


* oe werge afl sea ay afar! wea qTa Aa gS ae AIT feuT 
arated afd afas ar arti qeeatrdieta sarge wis fae afc y 
(Antya xx, 98-94). If any reliance can be placed on the rather dramatic story of 
his death a little after the completion of his great work at the age of 86, it is 
likely that he flourished from about 1530 A.D. to 1616 A.D. For a discussion of the 


question, see B. Majumdar op. cit. pp. 328f, who disbelieves the story, but places 
Krsnadasa’s date of birth (p. $05) at about 1527 A.D. 


_ * The verse which gives the date of composition is: édke sindvagni-banendau 
jyaisthe vrnddvanantare| siryche sita-saptamyam grantho’yam purnatém gatah||. It 
gives Saka 1587=1615 A.D. But the reading sdke’gni-bindu-biinendau, which gives 
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importance to the work. Hitherto, all learned theological treatises 
of Bengal Vaisnavism were written in Sanskrit; and the idca 
probably occurred to popularise the tencts in the vernacular in a 
recognised standard work, so that they would not be confined to 
the learned few.' The choice of Krsnadisa for this propagandist 
purpose was fully justified, and the work he produced at once took 
its place among the most authoritative texts of the sect. It is more 
than a biography. It is a remarkable mediaeval document of 
mature theological scholarship, which is by no means easy or 
elegant to read, and which pcrhaps presents Caitanya and _ his 
simple impassioned faith in a distorted perspective; but from the 
specialist point of view. it is a work of rare merit and gives a 
complete exposition of the scholastic theological presuppositions of 
Bengal Vaisnavism. If Vrndivana-disa’s inspiration came chiefly 
from the orthodox circle of Navadvipa,? Krsnadisa’s inspiration 
came from the scholastic Gosvimins of Vrndavana ; and each in his 
own way throws interesting light on different aspects of the faith 
and the movement. The two works of Vrndivana-disa and 
“Krsnadasa, therefore, are in a sense complementary to each other 
as representing two distinct traditions. 


Saka 1508-1581 A.D., is also found. It is noteworthy that the verse is not found in 
all MSS and printed texts (e.g. the Kalna ed. omits it, and it is missing in some of 
the Dacca University MSS. See note al the end of the Gaudiya Madhva Matha 
ed.). It occurs in most MSS, which contain it, after the colophon, and is thus 
probably a scribal addition, which ts naturally omitted in some MSS. The 
authenticity of the verse, thercfore, is nol beyond question, but probably it records 
the traditional date, which may be correct. But unfortunately the difference of 
reading makes a difference of 34 years. From internal evidence, however, it appears 
that the latest work cited in it (C-C, Madhya i, 144; Antya iv, 280) is Jiva 
Gosvimin’s Gopala-campé, which was not completed till Saka 1514 (= 1592 A.D.), 
the Pirvardha of the work being dated Saka 1510 (= 1588 A.D.). See below, 
ch. iii and vii. Krsnadasa, therefore, could not have completed his work in 1581 A.D. 
The date Saka 1537=1615 A.D., therefore, appears to be more likely. See S. K. De 
in JHQ, 1933, pp. 98-99. 

+ The story is recorded that the Vrndavana Gosvamins, who initiated the 
work, became afraid of its publication, lest its merit and completeness in doctrinal 
matters should eclipse their own standard Sanskrit works! 

* We use the term ‘ Navadvipa circle’ in a general and extended sense, for the 
Navadvipa followers of Caitanya came from Srikhanda and other places, and covered 
a large tract of Bengal; but the inspiration came from Navadvipa and centred round 
the earlier phase of Caitanya’s life which occurred at that place. Murari, Kavi- 
karnapira, Locana and Jayananda, as well as the composers of Padas on Caitanya, 
represent this group, along with Vrndavana-disa. They have their own theology, 
but it is somewhat different from that of the Vrndavana Gosvamins and Krsnadisa. 
The works of the Gosvamins and the Navadvipa devotees were, however, composed 
at about the same time, although the Navadvipa tradition probably originated 
earlier than the other. 


44 Vaignava Faith and Movement 
LocaNA-DASA AND JAYANANDA 


Of the remaining smaller biographies of Caitanya, two or three 
are well known. The Caitanya-mangala' of Locana-dasa, son of 
Kamalakara-disa and Sadinandi of Kograma, which refers to the 
work of Vrndavana-disa? but not to that of Krsnadasa, was 
composed probably towards the last quarter of the 16th century. 
It is divided into three, or rather four, Khandas, namely, Sitra, Adi, 
Madhya, and Scsa ; but there is no definite division of chapters. The 
work, however, is more poetical than historical. Its author was also a 
well-known composer of Bengali’ Vaisnava songs, and the undoubted 
lyrical qualities of his biography are evidenced hy the use made of 
it by professional Vaisnava singers. It presents the ascctic Caitanya 
in a more romantic light, but it is in many places a professed free 
translation of Murari-gupta’s Sanskrit work; and as a record of 
incidents, it does not add very matcrially to the information 
contained.in the biographies, mentioned above, especially with regard 
to the devotional phase of Caitanya’s life at Pun. Just as 
Vrndavana enlarges upon incidents connected with Nitviananda, so 
Locana-diasa glorifics his Guru Narahari Sarkira into one of the 
five Tattvas of Caitanyaism, proves his intimacy with Caitanya, 
and accepts his Gaura-Nigara doctrine. 


On the other hand, Jayananda’s work, also entitled Caitanya- 
mangala, is in many respects more interesting, being independent of 


1 


Ed. Radharaman Press, Murshidabad 1918; also ed. Mrinal Kanti Ghosh, 
Amrita Bazar Patrika Office, Calcutta 1930. 


* The work was written, as the author himself informs us. at the mstance 


of his Guru, Narahari Sarakara of Srikhanda, an associate of Caitanya himself; and 
one of its objects appears to be to record particulars about Narahari, whose name 
was left out by Vrndavana-dasa. Locana freely acknowledges his debt to Murari’s 
Sanskrit work. No influence of Vindavana-dasa or Kavikarnapira is perceptible. 
From what he tells us about himself (Sesa-khanda), Locana (or rather Trilocana) 
belonged to the Vaidya caste, and was the son of Kamalakara and Sadanandi of 
Kograma in the district of Burdwan. His exact dates are not known. His Guru 
Narahari composed Bengali songs in which he symbolised his religious longings in 
the form of womanly love, such as the Gopis in the Bhagavata felt towards Krsna, 
but he imputed a distinct, but unjustifiable, erotic colouring even to the Caitanya 
legend. This Nagara-bhava of Caitanya is deprecated by Vrndavana-disa (Adi 
xiii), and it might have been one of the causes which gave rise to the alleged 
difference of opinion between Vrndavana and Narahari. Hence, Locana, who 
accepted his Gurus’ views, was inspired to write a fresh biography from a different 
point of view. In their Bengali songs, both Narahari and Locana make this erotic 
tendency even more prominent. Regarding works cited by or known to Locana, 
see B. Majumdar, op. cit., p. 251f. The argument that Locana’s work was composed 
before Gaura-ganoddega (1576 A.D.) is not conclusive, for its omission or hesitation 
to refer to the doctrine of Avatara in the Siitra-khanda proves nothing. 
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Vaisnava orthodoxy, from which it docs not appear to have received 
much recognition. Unlike the other works, which accept the 
conventional division of Caitanya’s life mto Adi, Madhya and 
Antya Lilas, this biography is divided into nine parts or Khandas, 
entitled respectively, Adi, Nadiyaé, Vairagya, Samnyisa, Utkala, 
Tirtha, Prakasa, Vijaya and Uttara Khandas. Although the author, 
who was the son of a followcr of Caitanya’s,' yields to the gencral 
tendency of accepting a large number of miraculous legends and 
fables, there 1s yet much in it (e.g. the manner of Caitanva’s death 
over which a veil of mystery is drawn by the piety of his followers) 
which docs not follow the beaten track, and gives us a few facts or 
traditions not recorded elsewhere. The work appears to have been 
written at the instance of Gadidhara Pandita (a favourite 
Navadvipa companion of Caitanya), whose diseiple the author 
must have been. Jayananda knew Vrndivana-disa’s work, but 
he docs not always accept the orthodox views. He tells us that 
his work was composed in the form and manner of a Pala-gina, in 
which extraneous Purana matters were not out of place, nor strict 
historical accuracy a necessary requisite. He docs not appear to 
have a clear idea, for instance, of Caitanya’s pilgrimages, nor any 
personal or authentic knowledge of important men and incidents. 
Even the new information that he supplics should not be taken 
without examination.2. The date of composition of Jayvinanda’s 
work is not known, but in its opening list of previous biographies*® 


* The work has been published by Nagendra Nath Basu and Kalidas Nath 
from the Vangiya Sahitya Parisad, Calcutta, in 1905. A comparison of this text, 
however, with an incomplete MS of the work existing in the Dacca University 
collection shows material differences of reading; and a fresh critical edition of ithe 
work is much to be desired, especially as the VSP edition is already out of print. 
Jayananda. son of Subuddhi Misra and Rodani, was a Vandyaghativa Brahman by 
caste. Subuddhi is mentioned by Krsnadasa Kaviraja in the genealogy chapter of 
Caitanya’s disciples (Adi x); he appears to have been a disciple of Gadadhara. The 
name Jayananda is said to have been given by Caitanya himself on an_ occasion 
when he came to Subuddhi’s house (p. 140) at the village of Amaitpuri in 
Burdwan, at a time when Jayananda was a child in the lap of his mother. 
Jayananda’s dates are uncertain, but he must have been born before Saka 1436 
(= 1514 A.D.) when the visit of Caitanva mentioned above is conjectured to 
have occurred. He must have been alive during the latter part of Caitanya’s career. 
His work is supposed to have been composed between Sakas 1480 and 1492 (=1558 
and 1570 A.D.). 


2 For a discussion of Jayiananda’s omissions, errors and additions, see 
B. Majumdar, op. cit., pp. 232-249. 


® The existence of some other works on Caitanya is proved by this list. 
Jayananda mentions (p. 8): (i) a Caitanya-carita in verse (probably in Sanskrit), 
as well as a Caitanyastaka (p. 125) and a Caitanya-sahasra-néma in 100 verses 
(also probably in Sanskrit) by Vasudeva Sarvabhauma, of whom we shall speak 
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it mentions Vrndavana-dasa’s work but: not that of Krsnadasa 
Kaviraja. It is probable, therefore, that it was composed towards 
the last quarter of the 16th century, and was thus almost 
contemporancous with Locana’s work of the same name. 


GOVINDA-DASA 


There is anothcr interesting work, which records only two years 
or so of Caitanya’s life, but which is refreshing for its somewhat 
unconventional outlook, although this has apparently banned it from 
orthodox as well as Icarned estiniation. This is the so-called Kadacd 
of Govinda-disa Karmakara, son of Syaémidasa of Kaficana-nagara 
(in Burdwan) and Madhavi. It is said that he was a blacksmith 
by occupation, left home owing to a quarrel with his wife Sasimukhi 
and became a personal servant of Caitanya a little before the time 
of the latter’s Samnyasa. He states that he kept private notes of 
what he saw( ager afeat ofa aft agtqa ) cspecially during the time 
he accompanied Caitanya in his South and West Indian pilgrimage. 
The work, which was first published by Jaygopala Gosvami of 
Santipur in 1895 and reprinted in 1926 by Dinesh Chandra Sen from 
the University of Calcutta, has gained some notoriety from the 
somewhat heated controversy it has started on the question of 
its genuineness and authorship.!. The question has been rendered 
difficull, not so much by the refusal of orthodox recognition for its 
unconventional contents and its unorthodox picture of Caitanya, 
but by the fact that, though no particular motive for the alleged 
forgery is suggested, the original manuscript or manuscripts have 
disappeared, that no other manuscript is forthcoming, and that the 
printed text has undoubtedly been modified and modernised? 


later, (ii) A series of poems or songs afarqaw at ayagaey ‘by Gauri-dasa 
Pandita, probably in Bengali. (ii) Gaurdtiga-vijaya Gita by Paramananda-gupta, 
said to have been an abridgment (samksepa) of Gauri-dasa’s work, (iv) Caitanya- 
mangala song (ay rayaAy) by Gopila-vasu. Besides these, mention is also made 
by Jayananda of Vrndavana-disa’s biography in three parts. It is noteworthy 
that Jayananda does not refer to the Sanskrit accounts of Murari-gupta and 
Svaripa Damodara. 


* For an exposition of the two sides of the question, see respectively Dinesh 
Chandra Sen’s introduction and Mrinal Kanti Ghosh’s Govinda-ddaser Kadaca-rahasya 
(Calcutta 1987) with his introd. to the revised ed. of the Gaura-pada-tarangini, to 
which further arguments are added by B. V. Das-gupta’s Govindaddsa’s Kadaca : 
a Black Forgery (Dacca 1988). For a review of the question see B. Majumdar, 
op. cit. pp. 415 f. 


* Even such modern words as Brarer (from Portuguese) and TaTea (from 


English) occur !—Surely the work as a whole cannot be taken as casual notes 
of an uneducated man. 
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(probably, as suggested, by the ‘well intentioned but entirely 
misdirected zeal of its first editor) and presents an appearance of 
modernity. The probability of interpolation is also not excluded; 
as a matter of fact there are some passages which have almost 
identical phrasing with those in Krsnadisa Kaviraija’s work, and 
look suspiciously like direct incorporation. It is difficult to pronounce 
a definite judgment, but it seems probable that some of the 
matter it contains is old; and this internal evidence itself, in the 
absence of other proofs, makes the genuineness of the general subs- 
tance of the work extremely plausible. The other extant biographies 
of Caitanya are indeed vague and meagre in information regarding 
his South and West Indian pilgrimage, which was possibly not so 
well known from direct evidence; but this work supplies a fairly 
large amount of hitherto unknown details,’ which appear to have 
been drawn from direct evidence or experience. It certainly contains 
much new, but plausible, information, which has the characteristic 
of not being inspired by devotional propagandism, but which was 
probably the result of vivid personal knowledge. The work is 
incomplete and contains a record of barely two years’ wandcrings 
in the South and West of India, and its genuineness or otherwise 
would not very seriously affect the general story of Caitanya’s 
life; but it certainly gives a most human picture of one who has 
been so often and so grotesqucly? deified, and presents a plain 
and vivid narrative by a sincere lover of the Master, who was 


dominated neither by learned dogmatics nor by excessive fanatical 
devotion. 


THe Composers OF BENGALI PADAS ON CAITANYA 


In this connexion it is necessary to refer to a group of composers 
of Bengali Padas or short devotional songs bearing on some aspects 
of the Navadvipa life of Caitanya. They have been collected 


1 In spite of ludicrous geographical errors, pointed out by sceptiwal critics, 


such as TATMRTST, a modern town named after a Madras Civil Servant, 
George Russell ! 


+ Apart from miracles, see. for instance, the story of Caitanya’s appearance, 
all on fours and carrying a pot in his teeth, and his being hailed by Murari-gupta 
as the veritable incarnation of the Great Boar! Also his Nrsimha-Avesa and 
Balarama-ripa, described by Kavikarnapira and others! 11 is noteworthy, however, 
that there are passages placed in the mouth of Caitanya, even in the orthodox 
devout biography of Krsnadisa, in which Caitanya disclaims all such pretensions 
of an Avatara. It should be observed that, according to the report of his 
biographers, Caitapya did not mind divine honours before his Samnyasa and 
actually allowed himself to be worshipped as such; but after his Samnyasa he 
expressly deprecated such praise and worship on many occasions. 
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together in a modern compilation, entitled Gaura-pada-tarangmi,’ 
by Jagadbandhu Bhadra, but some of them will also be found quoted 
in the Bhakti-ratndkara, as well as in older Bengali Vaisnava 
anthologies like the Pada-kalpataru? of Vaisnava-disa. Some of 
the composers were contemporaries? who must have actually seen 
and felt what they described. From one of the Padas of Narahari 
Sarakara Thakura* we learn that some of the composers actually 
witnessed the Navadvipa life of Caitanya and wanted to record 
their impression in the vernacular (bhdsd) for the inducement of 
those who would write his biography, implying thereby that these 
Padas were mostly composed before any life of Caitanya in Bengali 
had come into existence. As such, they certainly possess an 
historical importance. They do not profess to deal with external 
incidents, nor give any systematic survey of the Navadvipa life, 
but they sometimes allude to small incidents which are not mentioned 
elsewhere ; and, what is more important, they give an actually 
witnessed and necessarily vivid picture of certain aspects of Caitanya’s 
emotional life of devotion as it appeared to the loving eyes of the 
faithful devotees. In these Padas, as in the lives of Caitanya which 
derive their inspiration from the Navadvipa circle, and to which 
they have a natural affinity, no abstruse theology obscures the 
simple and passionate faith; to them Caitanya is not an image of 
their supreme deity, but the deity himself incarnated,—not a means, 
but an end in itself. It is clear that the elaborate theological ideas, 
which inculcated the worship of the supreme Krsna Bhagavat, as 
imaged by Caitanya’s life of devotion, rather than the worship of 
Caitanya himself as the highest object of adoration, had not yet 
been imported and familiarised by Krsnadisa Kaviraja, Srinivasa 
Acirya and others from the works of the Vrndavana Gosvamins. 


* Ed. Vangiya Sahitya Parisad, Calcutta 1902; 2nd ed. by Mrinal Kanti Ghosh, 
ibid, Calcutta 1935. 


* Ed. Satis Chandra Ray, Vangiya Sahitya Parisad. 5 pts, Calcutta B.E. 
1322-1338 (= 1915-1931). 


* Such as Narahari Sarakéra Thakura, the three brothers Vasudeva, Govinda 
and Madhava Ghosa, Sivananda-sena (Kavikarnapira’s father), Ramifnanda-vasu, 


Paramananda-gupta (referred io by Jayananda, p. 3), Gauridasa, Candraéekhara, 
VamSivadana, etc. 


* abeeftenqen® gq ag eg AW area fafeat aa afel ge safe 
araa fafadt atarfa sa kaa afta ang fafan ¢ cea fafas % cat 
wea wg & wird faaee ae agi aa wea ta ght ats asd a 
aroeT WaT Te ... fee farg oq fafa aft ger he efa vate ea cater | 
aeefe 1a ae ofa HAT gw TeE-.F ahaa fig i (Gaura-pada, 2nd ed., p. 8). 
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The Padas, thus, supplement in their own way the account of 
Navadvipa life given by Murari, Kavikarnapira, Vrndavana-disa, 
Locana and Jayananda. 


Of the contemporary Padas on Caitanya, those ascribed to 
Narahari Sarakara of Srikhanda and Vasudeva Ghosa of Kulai 
(Burdwan) are the most interesting. Of the former we have a 
hundred and of the latter one hundred and thirty-seven Padas, 
some of which are undoubtedly spurious.! Vasudeva, with his two 
brothers Govinda and Madhava,? appears to have joined the 
Samkirtana party at Navadvipa. immediately after Caitanya’s 
return from Gaya (C-C, Adi x, 113). He wrote systematic Padas 
on various incidents ranging from the birth to the Samnyasa of 
Caitanya ; they were known to Locana-disa (p. 34) and Krsnadisa 
Kaviraja (C-C, Adi xi, 16), and were probably utilised by the 
other biographers. Like most of the biographers, Vasudeva 
paints Caitanya as a devout person even from his birth; and, lke 
Narahari and some other Pada-writcrs.? he believes in the Radha- 
bhava of the Caitanya incarnation—a doctrine, which is found 
indeed in the Stotras of the Gosvamins and in the Ramiananda 
Raya episode described by Krsnadisa Kaviraja, but which must 
have been a dogma of an earlier Navadvipa origin. The speciality 
of Narahari’s Padas consists in his exposition of the Nagara-bhiva 
ascribed to Caitanya,! which attitude Vrndivana-disa condemns 
in unqualified terms. Vrndavana, therefore, omits Narahari 
altogether from his account, while Narahari’s disciple Locana-dasa, 
seeking to remedy this defect by giving prominence to Narahari in 


1 See B. Majumdar, op. cit., pp. 53-54, 57-60. 


2 They were also composers of similar Padas, the Gaura-pada-taranginit 
assigning to them seven and five Padas respectively. Vasudeva expresses his 


indebtedness to Narahari: otavare SENT TeTEAITA | Te retina afer TEST 
L$ 4c aa ) Krgnadisa Kavirija culogises Vasudeva thus: aTara ata ex Tat 
qaA | BE ITTY AA AET wa | 


? E.g. Narahari: atay fear qie | wraz CE EU Tray Wal afer 
wi& y Vasudeva: eit Ae ater fRsafay | Tar erat ate awit atzra await 
Sivinanda-sena: @at wer afa ag ve guieeart fwaraeq wie Sgt ata 4 

u -_ -~ ® e . © 

* These devotees conceive themselves as Nagaris in love with Caitanya aS 
a Nagara, who is described as such. The women of Navadvipa are described as 
having fallen in love with the young Caitanya at sight. This is of course modelled 
on the’ Gopi-legend of Krsna. There are about 200 Padas to this effect in the 
Gaura-pada-tarangint. 


q 
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his own life of Caitanya, accepts the doctrine and pays a tribute 
to his Guru by making him one of the five Tattvas of Caitanyaism 
(replacing Srivisa). But it is noteworthy that no other biography 
of Caitanya eulogises Narahari, who must have been older in 
age, as such a highly distinguished Parikara of Caitanya in his 
Navadvipa-Hila.! 


1 Other later Bengali (metrical) Vaisnava works, like the Prema-vildsa (ed. 
Radharaman Press, Murshidabad 1911) of Nitya&nanda-dasa (in 24 chapters, the 
authenticity of the last four of which is not beyond doubt), and the Bhakti-ratnakara 
and Narottama-vildsa (ed. Radharaman Press, Murshidahad 1925) of Narahari 
Cakravartin (in 15 and 12 chapters respectively, composed towards beginning of the 
18th century), contain some references to Caitanya’s life; but they relate chiefly to 
the later history of the sect, and their evidence regarding the earlier phase of the 
movement must be taken with extreme caution (on the historicity of the Prema- 
vildsa, see B. Majumdar, op cit., pp. 506-515). Similar remarks apply to the 
Karninanda, ascribed to Yadunandana-disa. (ed. Radharaman Press, Murshidabad 
1926) and supposed to be dated Saka 1529-1607 A.D. (!), as well as the Anurdgavalli 
of Manohara-disa, dated 1697 A.D. (ed. Amrita Bazar Patrika Office 1898). Of all 
these, the Bhakti-ratnakara, inspite of its uncritical attitude, is perhaps the 
most important.—In modern times, several useful lives of Caitanya have been 
written by devout Vaisnavas in English and Bengali, but they are often too 
enthusiastic to be critical or trustworthy. Dinesh Chandra Sen’s accounts in his 
regular histories of Bengali literature (in English and in Bengali), as well as his 
three works on Bengal Vaisnavism (Vaisnava Literature of Bengal, 1917; Caitanya 
and His Companions, 1917; and Caitanya and His Age, 1922, all published by the 
University of Calcutta). contain much varied, but rather unsifted, information, and 
often err on the side of uncritical enthusiasm. Mention must also be made of the 
informative pioneer work of Jagadbandhu Bhadra in the extensive introduction to 
his Gaura-pada-tarangint (published by the Vangiya Sahitya Parisad, Calcutta 1902; 
2nd ed. by Mrinal Kanti Ghosh 1935), from which Dinesh Chandra Sen appears to 
draw, rather uncritically, much of his material about Caitanya’s followers. But 
Bhadra’s work suffers from extreme credulity for legend and hearsay, and as such it 
is hardly a trustworthy guide. The same remark applies, more or less, to the extensive 
introduction to Satish Chandra Ray’s Pada-kalpataru, pt. v., cited above. Other 
Bengali modern accounts of the movement, such as Murari La] Adhikari’s Vassnava 
Digdarsani or Madhusudana Vachaspati’s Gaudiya Vaisnava Itihdsa, record orthodox 
. traditions, but they are hardly critical and reliable works. The alphabetical 
dictionary of Vaisnava lives (Brhat Vaisnava Caritabhidhdna, Calcutta 1924, Pt. i, 
from A to C) compiled by Amulyadhan Ray Bhatta, is a praiseworthy and 
painstaking attempt, which deserves mention for its copious references to original 
sources, but unfortunately it does not discriminate between genuine and spurious 
works, and is left incomplete. Although based chiefly on Dinesh Chandra Sen’s works 
for its information, Melville T. Kennedy’s Chaitanya Movement (Oxford University 
Press, 1925), apart from its obvious Christian bias, is perhaps the most sensible 
and popularly written account available in English. Bimanbihari Majumdar’s 
Sri-Caitanya-cariter Updidan, already mentioned above, does not expressly deal with 
Caitanya’s life, but it examines the materials furnished by the existing records and 
furnishes a great deal of information on the early aspects of the movement and 
generally on Caitanya’s life; it also gives a brief account of Assamese and Odiy& 
sources. 
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The story of Caitanya’s life has thus been told so often and 
so well that it Is not necessary for us to enlarge upon the dctails. 
It is a life which is not so rich in striking external incidents 
as in impassioned religious consciousness, over which his devout 
biographers love to linger; but passing over the sceneg of ecstasy, 
madness and miracles, which swell the bulk of his extant authorita- 
tive lives in Sanskrit and Bengali, the story can be briefly and plainly 
told. The abundant fancies, no doubt, cnvclop the few facts, but 
even in the orthodox pictures, a forceful religious personality 
emerges which is not lacking in human interest and appeal. 


Caitanya’s name before initiation into the monastic order was 
Viévambhara. He Was the son of Jagannatha Misra and his wife Saci, 
and was born at Navadvipa in February 1486 (Phalguna Paurnamisi, 
Saka 1407) before or during an eclipse of the full moon,' in the midst 
of universal taking of God’s name (haribol), usual on such occasions. 
His father Jagannitha Misra was a pious and scholarly Brahman 
of Vaisnava faith and disposition and was probably a Rama- 
worshipper. Originally an inhabitant of Dhaka Daksina (Jayapura, 
according to Jayananda) in Sylhet, Jagannatha appears to have 
migrated and settled in the academic city of Navadvipa situated 
on the holy Ganges.2 His modest dwelling house, according to 
Govinda Karmakira, was situated at the extreme south of the city, 
on the banks of the Hooghly, and consisted of five big rooms; and 
he appears to have been a highly respected and fairly well-to-do 
middle class houscholder.? The mother, Saci, was the daughtcr 


* B. Majumdar (pp. 17-21) comes to the conclusion that Caitanya’s birth 
took place in the evening before the eclipse, and that the date would correspond to 
February 27, 1486 A.D. (Phalguna 23, 1407 Saka). But this is at best conjectural. 


* It is curious that many of the associates and followers of Caitanya (e.g. 
Advaita, Srivisa, Murar?, Candrasekhara, Tapana Misra, etc.) were from Sylhet. 
Famine, political trouble and the temptation of living near the holy Ganges at 
the great seat of mediaeval learning are supposed to have been the reasons of the 
migration. Jagannatha and Nilambara were probably settled at Navadvipa prior 
to Jagannatha’s marriage to Saci. Caitanya’s ancestors are supposed to have come 
originally from Jajpur in Orissa on account of the persecution (so Jayananda tells 
us) of Raja Bhramara, who has been identified with Kapilendradeva of Orissa. 
The pedigree of Caitanya is given differently. According to Jay&nanda, it was 
Ksgiracandra—Viripaksa- Ramakrsna—Dhanafijaya—Janardana—Jagannatha ; but the 
following, from different sources, is also given: Visuddha—Madhukara—Upendra— 
Jaganniatha. 

® So Krsnetlasa Kaviraja; but Murari and Vrndavana-disa make him a man 


of modest means, Vrndavana even using the word fqaa (very poor). 
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of a devout and scholarly Brahman, named Nilambara Cakravartin, 
who had also come from Sylhet to settle at Navadvipa. She was a 
deeply religious and sensible woman, who bore the loneliness of her 
closing years with great patience and resignation.! Govinda 
Karmakira describes her as a woman “of quiet temperament and 
of short stature” and very fond and proud of her boy.2 In the 
midst of such traditions of piety, scholarship and affection, and with 
all the social advantages of well-born Brahmanhood, Visvambhara 
grew up as a privileged child. The parents, who must have been 
fairly advanced in life when he was born, had already lost several 
children ;? and their only surviving boy, immediately older than 
Visvambhara, named Visvariipa, had Ieft home as an Advaita 
Samnyasin under the name of Samkaradranya, and was never heard 
of again.* It is natural, therefore, that all the wealth of their love 
was lavished, after Visvaripa had gone, upon their only surviving 
boy, whom pitying affection nicknamed Nimai, but whose personal 
charm and beauty carned the epithet of Gaura or Gaurainga. It is 
possible that most of the miraculous legends associated with 
Caitanya’s boyhood® were piously inspired by the Purinic stories 


* Kavikarnapira in his drama (iv. 27) likenes her silent tribulation to those 


of Kausalya and Yoégoda. 


> mrenagfa adiedt ofa aera fare faare af ear gerra t 


5 Caitanya is said by Locana-disa to have been the ninth child (tenth, 
according to Murari, Kavikarnapira, Krsnadisa and Jayananda) . 


* Jayananda (probably following a hint of Kavikarnapiira, Kavya ii. 92, that 
Visvariipa crossed the river Ganges and became an ascetic) tells us (p. 20) that 
Visvariipa also was initiated at Katwa by KeSsava Bharati. It is curious, however, that 
in the long list, given by Jayananda (p. 88) of those who were present at Visvambhara’s 
initiation, the name of Samkararanya occurs! He must have been about six or 
seven years older than Caitanya. According to Krsnadasa (C-C, Madhya ix, 294-301), 
when Caitanya came to Pandharpur during his pilgrimage and met there Sri-Ranga 
Puri, an alleged disciple of Madhavendra, who had once been a guest with his Guru at 
Jagannatha Miséra’s house at Navadvipa, Caitanya learnt from him that Visvaripa, 
alias Samkaréranya, had died at Pandharpur. 


5 Muriari-gupta does not give much evidence of the divinity of Caitanya 
actually manifested before his Samnyasa, although he believes that Caitanya 
had from time to time revealed divine inspiration or Avesa. But Jayananda makes 
him a devotee, and Kavikarnapira, Locana and Vrndavana presents him as the 
Bhagavat himself, from his very childhood. Krgnadisa’s attitude is almost the 
same. In the view of his later followers, therefore, Caitanya manifested himself as 
the supreme god from his very childhood. But Muréri’s general attitude appears to 
suggest that Caitanya’s divinity was a matter of gradual acceptance and was not 
widely and firmly established before his return from Gaya. See a discussion of 
the question by B. Majumdar, op. cit., pp. 590-608, 
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of the child Krsna,’ but his lively boyish frolics probably had some 
real foundation, and indicate that the boy Caitanya was a very 
real boy, healthy, light-hearted and full of fun and mischicf, which 
must have kept his parents busy and his neighbours in a state of 
mild apprehension, but which never gave any ground for offence 
because of the innate goodness, personal charm and loveliness of the 
remarkable boy. 


The fond parents were at first averse to sending the boy to 
school for fear that learning would lead him to ascetic life, and he was 
allowed to grow wild at will. Later on, he was sent to one Visnu 
Pandita and Sudargana for elementary education, and then to 
Gangadisa, who was chiefly a grammarian,” for more advanced 
studies. Pious imagination invests him with extraordinary precocity 
of intellect and makes him a youthful prodigy, mastcring all branches 
of Sanskrit Icarning at the age of fifteen ; but it is probable that he 
displayed in his younger days a keenness and intelligence much above 
the average. He does not appear, however, to have, at any period 
of his life, cared much for deep or wide scholarship ; and it is not 
necessary to present him as a great scholar when his real greatness 
lics in other directions. His cducation was certainly that of a well- 
born Brahman boy at such a centre of Icarning as Navadvipa, but 


a ~ fet 
1 ga gfaaia aa weet SAT | AE ST AAT GAT STaASTT Wy (C-bhk, Adi v); 
~e ES : wee 2 ; 
Ti aa AAAS T Wel PAlST @@ (Jayananda, p. 22). Similar sentiments are 
found also in Murari-gupta i. 6. 8, 12. But Caitanya’s sexual purity, both 
in youth and manhood, is uncontested, and amorous adventures are naturally 
barred in his Krsna-like exploits. In spite of the emotional and erotic tendencics 
of his faith, there was something rigidly ascetic in him even before he formali: 
became an ascetic, and his attitude towards women was throughout his life abowy 


criticism (@4 atefte of anfe aftera at tfa qt oq eta cea i 
C-bh, Adi xiii). Although one section of his followers, headed by Narahari Sarkara 
and Locana-disa represent Caitanya in the erotic light as the Nagara-vara, the 
biography cited above distinctly states that in this Avatara the Lord eschewed the 


name of women, and one must not speak of Caitanya as a Nagara /( ait Ya Wa 


my WE qaait! wawal a efen fafga dart n waa aa AgTafea wae | 
tae ANT YA cata arte ay ‘loc. cit.). On one occasion after his Samnyasa he 
rebuked his disciple Haridasa for having accepted alms from a woman of the towr. 
As reported by Krsnadiasa Kaviraja, Caitanya once said to Ramananda: “I am 
a@ man and have taken the ascetic vow. In body and mind, in speech, and in all 
my dealings I must be spotless.” He is reported by Govinda Karmakara to have 
warned Ramananda Raya that the passionate longing for women is not love, for 
love can dawn only on the obliteration or transfiguration of the sexual impulse 


(sre enfitar aria af ta gr) at ata Paaee feet aay ale ges 


adt qaa aft aed TAT aed SAT EET HW) 
2 Murari, i. 9. 1; Kavikarnapira, Kavya iii. 2, 3; Jayananda, p. 17. 
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his studies appear to have been chiefly confined to Grammar, 
especially Kalipa Grammar, and possibly some literature and 
Rhetoric to which allusion is made.! 


While ViSvambhara was still a student his father died. His 
elder brother having become a Samnyiasin shortly before this, the 
burden of the household fell on his young shoulders. He married 
Laksmi, daughter of Vallabha Acarya,? a scholar of Navadvipa, 
became a householder, set up a Sanskrit school (fol) like most 
learned Brahmans of his time, under the patronage of one Mukunda 
Samjaya, and began to reccive pupils. His dialectic exploits of the 
period are made much of in his two orthodox biographies, but the 
descriptions of his scholastic triumphs are obviously exaggerated and 


* His teacher Gangidisa is said to have been proficient in Grammar 


( SATR Walz Hira aeafag C-bh, Adi vii), and Caitanva’s knowledge and 


teaching of Grammar are more than once referred to. Kegava Kasmiri, for instance, 
speaks contemptuously of his teaching of Grammar, which Caitanya himself admits 


as a matter of pride ( farqurret SATS FETA srelay C-bh, Adi xi; SATAAY ASA 
Sift TersT HATS |...may BY STS Tere srfetara wi yp Cobh, Adi xvi, 32-35). 
It is curious that he taught Kalaipa, and not Mugdhabodha, which is the grammar 
in general use at Navadvipa. Reference to Kalapa is also made by Jayananda 
(p. 18). Caitanya himself is reported to have admitted that he made no serious 


study of Rhetoric ( arfg afe SAEIT aicaite gay C-C, Adi xvi, 52), but in 
his alleged disputation with KeSava he is made to rely chiefly on his stray 
knowledge of this subject! Although Navadvipa was famous for its teaching of 
New Logic, there is, however, little evidence to show that Visvambhara ever deeply 
studied or taught this subject. On the contrary, people noticing the kecnness of 
his intellect, are said to have on one occasion wished that he had studied Nyaya 


and become a great Bhattacirya ( *E aN C Arey -ara afZ TS | werara ga 
aa SAA AT as il C-bh, Adi xi, although in another context the same biography 


speaks of Caitanya’s Nyaya-vicara with Gadadhara). No reliance, therefore, can 
be placed on the legend narrated in the Advatta-prakdsa (the historicity of which 
work itself and the genuineness of the printed text are not beyond question) that 
Caitanya wrote a commentary on Nyaya but threw the work into the Ganges 
out of compassion towards a Brahman who had written a similar work but who 
was afraid lest it should be eclipsed by the more learned commentary of Caitanya. 
The legend is obviously inspired by the pious tendency of glorifying Caitanya by 
imputing scholastic eminence to him. The Advwaita-prakdsa also speaks of a 
commentary on the Srimad-bhagavata by Caitanya, but of this there is no mention 
elsewhere. It is doubtful if Jayananda’s statement that Caitanya read Smrti and 


Tarka ( cafa ae areca afee Pe ax, p. 18) is reliable. On this question of 
Caitanya’s educavion see S. K. De in IHQ, 1934, pp. 301-2; B. Majumdar, op. cit., 
pp. 347-49. 


a 


Not to be confounded (as often done, e.g. in Carpenter, Theism in Mediaeval 


India, p. 488, footnote) with Vallabhiacarya, the founder of the’ Vaisnava sect of 
that name. 
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sometimes purile.1 All these Navadvipa legends, however, tend to 
dicate that Caitanya’s youthful and thoughtless mind was filled 
at this time with the scholastic spirit and pride of learning 
characteristic of his native place; and the sprightliness of his 
boyhood had developed into the pedantic, but harmless, arrogance 
of a young Pandit. His personal charm, handsome presence, social 
standing and promise of scholarship, however, disarmed all rescnt- 
ment, and made him a marked figure in the city. 


About this time Visvambhara is said to have made an extensive 
tour in East Bengal. Although his. orthodox biographies represent 
it in a different light, Murari, Locana and Jayananda agree in 
stating that the professed object of the tour was to acquire wealth2 


* He is said, for instance, in the two orthodox biographies of Vrndavana 


and Krsnadasa to have vanquished in disputation Kegava Bhatta Kasmiri, the 
well known scholar and commentator of the Nimbarka school. What really happens 
in Visvambhara’s so-called disputation with this formidable scholar, who was the 
author of commentaries on the Bhagavad-gita, the Vedanta-sitra and other works, 
is somewhat strange. Visvambhara requests KeSava to compose a hymn to the 
Ganges, on the banks of which they meet, and on KeSava’s reciting ex tempore an 
astonishing series of verses on the subject, all that Visvambhara does to silence him 
is to pick rhetorical flaws of a somewhat fastidious kind in one of the verses 
recited! This is the whole extent of the learned disputation, and the account in 
its triviality is extremely disappointing. In the same way Visvambhara_ is 
represented elsewhere as picking trivial grammatical flaws in Isvara Puri’s poem. 
No concealment is made here of the fact that Visvambhara was chiefly a teacher 
of grammar with some stray knowledge of rhetoric. The disputation is omitted 
in other biographies. It is mentioned for the first time by Vrndavana-dasa, from 
whom Krsnadisa obviously elaborates the legend. One might even suspect sectarian 
loyalty in making a veteran champion of the Nimbarka school suffer defeat at 
the hands of the youthful Caitanya; but apart from pious credulity, the attempt 
is poorly represented. KieSava of Kasmir was the son of Srimangala, pupil of 
Mukunda and pra-sisya of Sundara Bhatta, as he himself tells us in his various 
Sanskrit works. He was the author of commentaries on the Brahmopanisad, the 
Bhagavad-gita, the Srimad-bhagavata (Sk. X) and other works; but his most well 
known work for his school was the Prabhé sub-commentary on Srinivasa’s Kaustubha 
commentary on Nimbarka’s Veddnta-parijita (ed. in the Pandit, viii, ix; also ed. 
Nityasvarup Brahmachari, Brindaban 1906). Kesava could not have been, as Aufrecht 
notes, a pupil of Srinivisa (on whose Kaustubha he commented), for Srinivasa’s date 
would be about the 13th century, while Kesava lived in the latter part of the 15th 
and the beginning of the 16th century. The meeting with Caitanya, as a fact, is not 
unlikely, but the account has been grotesquely exaggerated. On this question, see 
also S. K. De in IHQ, 1934, pp. 302-3; B. Majumdar, op. cit., pp. 206-10. For an 
analysis of the academic aspect of this episode, see Calcutta Oriental J ournal, 
December 1988, pp. 91-99, in which the writer of the article comes to the conclusion 
that “the entire episode looks very suspicious.”—The Vallabhacaris also claim 


Keéava Bhatta as a disciple of Vallabhacarya ! 
G i Eg, Mg c 5a 
» anal gaat far qaeara Murari i, ul. 5; ara fg wa we eat 
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and he seems to have received gratifying gifts from pious house- 
holders. The records of the tour are scanty and uncertain, but 
some tradition! extends it up to Sylhet in Assam in order to make 
him visit his ancestral home there. During his absence his young 
wife Laksmi, whom he is said to have married out of love at first 
sight and who is depicted as an ideal wife and daughter-in-law, 
died of snake-bite. On his return he took the news with great 
calmness. He was soon remarried to Visnupriyé, daughter of a 
Navadvipa Pandit, Sanitana Misra——whom Govinda Karmakara 
vividly describes as “a smiling, coy and modest girl, always busy 
serving the Lord.” It is noteworthy that while the sect takes 
little notice of the short-lived first wife, Caitanya’s second wife, 
who survived his Samnydsa and his death, holds a place of 
considerable honour in its estimation. It is possible, however, that 
the first wife held a uniquc place in his affection, and the shock 
of her death had something to do with his Samnyisa, which occurred 
not many years later.? 


As yet the young Pandit, busy with imparting secular instruc- 
tion, showed no open susceptibility to the religious influences which 
surrounded him, and all attempts to interest him decply in religious 
matters met with a _ half-jesting, half-sceptical response. But a 
great change swiftly came over the even tenour of his life; and 
when it came, it swept him off with its overwhelming force. At the 


Locana, Adi, p. 43 (Amrita Bazar Patrika Ed.); ayeay ara aifa UA a \ way 
faar Walz ay. arty aa \| Jayananda, Nadiya Khanda, p. 47. But this is not 


admitted by Vrndavana-dasa, Kavikarnapiira (who, however, speaks of his teaching 
pupils during the travel) and others. After he came back, he amused every one 
by mimicking the peculiar pronunciation of East Bengal pcople: awemt | 
AST BAT | awa |TV erfaar erfaar uu (C-bh, Adi xii); qrasaafsrea 
Ry Aaa ATT! A_T EAT AT AL TE Arey ara | (Locana, p. 47). 

* This is recorded in the last few suspiciously spurious chapters of the 


Prema-vilisa ; but there is no hint of it in any of the seven old lives of Caitanya; 
see B. Majumdar, op. cit., pp. 553 f. 


* faoyfrar tat ga caw ata! «| gat Mara saca faze wrt nara 
faafadt Bz WX Cla | He gaa fatat AUNT @lq tj (p. 4). Sanadtana Misra’s 
forefathers are said to have come from Mithila (Bhdratavarsa, vol. 28, p. 199), 
although he is usually supposed to have belonged to Sylhet. 


* Although Murari (i. 15. 4) and, following him Locana, describes cst 
as deeply attached to his second wife, Vrndavana-dasa (Adi xiii) mentions Visnupri 
only once. But Locana goes further and describes Caitanya’s love-sport with 
Visnupriyé on the night before his Samnyasa!—In his Kavya, Kavikarnapira does 
not describe Caitanya’s marriage to Visnupriyé (iii. 127-144) as elaborately as that 
to Laksmi (iii. 6-81) ; in the drama (i. 28, 24) he incidentally “mentions the two 
marriages. 
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age of about twenty-two, Visvambhara, as a dutiful son, undertook 
a pilgrimage to Gaya' for the purpose of performing his father’s 
Sriddha at the holy place. What exactly happened there is not 
known, but the sacred surroundings must have strangely stirred 
the hidden springs of his religious emotion. He himself could 
hardly express what he found at Gaya to work a wonderful change ;* 
but the principal factor in the transformation, which his biographers 
also emphasise, was his meeting there with Isvara Puri,’ the 
emotional ascetic, who had on a previous occasion tried fruitlessly 
to win him over to devout life, but who was now voluntarily 
accepted as a spiritual guide. Isvara Puri gave him the Krsna- 
Mantra of ten syllables (dasdksara), but the sudden religious 
awakening in him could hardly be satisfied by such formal initiation. 
Of the intensity and transforming quality of his religious experience 
there can be no doubt. The pride of learning was humbled ; his 
love of finery, to which frequent allusions are made by his 
biographers,¢ and care for personal appcarance were gone ; 
scholastic pursuits and worldly concerns lost their interest.’ He 
had seen one of those mystic visions which turn secularly minded 
men into god-intoxicated devotees. People said he had come back 


2 According to Karnapira (Kavya iv. 21) Caitanya was accompanied by his 
janani-bhagini-pati (i.e. Candragekhara Acarya). Murari mentions no companion. 


Vrndivana-dasa (Adi xii) says: Tat aft ataat MAR facq MEAT ( went 


accompanied by a large number of pupils), while Jayananda (p. 32) gives a long 
list of followers who went with Caitanya! 


2 At the mere mention of Gaya he used to burst into tears and faint : 
qrequatag aga Ara ara | AAAT HA Ga Tal HET SUA TATA’ SFT gue 
qfiga | er gear afeiar ara ofger afae uy (C-bh, Madhya i). 

© de ad far athe ay wea | fe ar fees rane TNA tt (oe. eit). 

< qgpat aregat faca ara afta (C-bA, Adi ix) | Tawa UEC WF 
faqay | festaen fasata med sega (CC, Adi xvii, 5) 1 ecuttea wea 
write ate sy 1...8gR aTfsar ae Gar aA STAT TT SET ataa wi zt 
araa natereret vac fORs TA aaaMEr cranes | TAEN TETAS Tet 
ATH afe l.. fates qt ata fecazargfa \ (Jayananda, p. 26; also see p. 40). : 

© quay gam EEA Ty SN SIL GT gE ear sea Ty fara i... 
farar-aiteer ar ta att wal oer favaata aT aTTT x arf 
ater merfaenta | Ga Remy faar wie fag arte ave W(C-bh, Madhya i) | AT 
qa aeqa areas ar at aaal fare afer Ue Bey VAT no alae KA AT 
aed ar ye SY SU |... STL TFA arf faa qoapsfat Sts FTA Ee 
feccaargfa nn atfgat cragt TET qa fag ara l...aT 6t ara aT & 
aitwa | aT et stay Ga gra ete. Waydnanda, p. 72). 
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a mad man, and he certainly behaved'-as such. When he taught 
his pupils, the subject of his discourse was Krsna, and very soon 
he had to close his school. Wrapped in mystic and emotional 
experience, he laughed and wept, raved in abstraction, incessantly 
shouted Krsna’s name, and went into those mystic trances which 
from this time became a striking feature of his religious experience. 
The change in him became the talk of the town' and a matter 
of anxiety to his relatives; but the small group of Vaisnava devotees, 
headed by Advaita, saw in him something more than symptoms of 
lunacy? and welcomed him with hope and joy. 


Very soon he was joined by Nityananda, who is said to have 
been for many years an Avadhiita ascetic? and who was now 
destined to play, along with him, an important part in the history 
of the movement.) Although one of Vrndivana-disa’s object in 
his biography of Caitanya is to supply information about 
Nityananda,* not much is recorded of his earlier life. He is said 
to have been born at a village named Ekciki (Ekacakra) in the 
district of Birbhum, but his birth-date is uncertain. His parents 
were Hadai Pandita and his wife Padmivati, of whom, however, 
nothing is known. At the carly age of twelve (according to 


. Qt WHA Sat Ael qacaal frag vited eee GLA AMT tl (C-bh, 
Madhya ). 


* In Caitanya-candrodaya (act ii), Caitanya himself is made to describe his 
own condition as Unmiada-dasi, but Srivasa thinks that Caitanya’s lunacy is 
different from that of other people! In his Kavya, Karnapira gives a rather 
embellished poetical account, in which Srivisa is made to recount Krsna-lilé in 
two cantos (ix-x) which Caitanya realises in the next canto. 


® It is often stated that Nityananda was a disciple of Madhavendra Puri: 
but evidence on this point is not definite. In his early wandcrings he appears to 
have met Madhavendra in Southern India (C-bh, Adi vi) bnt it is not clear if he was 
actually initiated by Madhavendra. On the other hand, his universal description as 
“an Avadhiita” may indicate that he originally belonged to some Tiantric order. 


Jayananda’s description of him (p. 54): afaartaa areupiaz Wa 1 gifaa Clea 
qa waly AFT [jis significant, although it was probably meant to indicate that he 


was an Avatara of Balarama (Karnapira, Kavya vii. 19). Locana’ informs us 
(Stitra-khanda p. 83) that Nityananda’s name before Samnyisn was Kuvera. 


* Curiously enough, there is no standard biography of Nitydnanda, although 
Vrndavana-disa, who was an enthusiastic partisan of. Nityananda, undertakes to 
write a great deal about him in connexion with Caitanya; while Krsnadisa Kaviraja 
who was inspwed by Nityananda in ao dream and Kavikarnapira in both the 
poetical and dramatic biographies, as well as later Vaisnava works in Bengali, only 
incidentally record some traditions about him. Ripa, Raghunatha and Jiva do not 
even mention Nityinanda, although Nityananda’s name occurs in the series of 
general obeisance at the commencement of Sanitana’s Vaignava-togani ! 
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Vrndivana-disa), fourteen (according to the Prema-vildsa vii), or 
eighteen (according to Jay&inanda), Nityinanda Ieft home for 
homelessness, and as a wandering Avadhita travelled extensively 
over Northern and Southern India. He was older than Caitanya 
by some cight ycars, and bore such resemblance to his clder 
brother Visvariipa, who had also become a Samnyasin, that Saci 
Devi welcomed him as her own son.’ {Tle was living at that time 
at Navadvipa, and his meeting with Visvambhara was not only 
providential but mutually attractive and stimulating. They dis- 
covered in cach other a kindred spirit, and the strong and instant 
attraction endured through life.) 


Visvambhara now became the centre of the devout Vaisnava 
group in the city,? and came to be regarded as the very incamation 
of their spirit of devotion. His extraordinary capacity for emotion 
had the power of evoking similar emotion in others, and the very 
reality of his spiritual experience and the irresistible charm of his 
gifted personality soon made him the natural Icader of the group. 
One of his first and most important act was the stimulation, if not 
the introduction,® of an emotional and unritualistic mode of musical 
worship, known as Kirlana, in the daily devotional mectings which 
were held in the courtvard of Sriviisa’s house.t At first these 
meetings were private, and the strange doings of the Vaisnava 
devotees met with scorn and ridicule; but the increasing fervour 
displayed in the Kirtana partics proved contlavious by creating a 
highly cmotionalised atmosphere. This method of congregated devo- 


1 Krsnadasa informs us that Caitanya used to address him as Bada Bhai 


(elder brother). This is probably the source of the curious mistake, repeated by 
R. G. Bhandarkar (Vaisnavism, Strassburg 1913, p. 83) of identifying Nityananda 
with Caitanya’s elder brother Visvariipa. This mustake has been perpetuated in 
Aufrecht’s Catalogus Catalogorum i. p. 190 a, 


2 Murari, Kavikarnapara and Vrndavana-disa mention about 40 persons who 
now formed this group, but see the list given by B. Majumdar, op. cit. p. 600. 


@ Although the antiquity of the Kirtana is probable, Caitanya’s biographies 
distinctly say that this mode was Caitanya’s creation: cf. Murari i. 1. 5; 1, 4. 26-27; 


sfagt water aa afent) wadtet ener sy adaftat y (C-bh, Adi i: 
SEAT ARTA ara gare (op. cit. Adi ii). Kavikarnapiira in his drama 
(viii. 82) (also in his Kavya) speaks of the Kirtana as: iyam .yam bhagavac- 
caitanya-srstih. On the superiority of the Kirtana over other modes of worship, see 
Sanatana, Brhad-bhaigavatamrta, ii. 8. 146-148, 158. 

‘  Srivasa a the son of one Jaladhara Pandita, also from Sylhet. He must 
have been older than Caitanya. 
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tional excitement,! by means of enthusiatic chorus singing to the 
accompaniment of peculiar drums and cymbals, along with rhythmi- 
cal bodily movements ending in an ecstatic abandon of dancing, 
proved very fruitful indeed in utilising group-emotion, and soon 
became a distinctive feature of the faith. Grotesquely absurd as 
the practice may seem, it succecded in creating a whirlpool of 
emotionalism from which there was no escape. As the tireless 
exertions of Kirtana grew higher and higher, they worked upon 
the emotions as well as on the senses, and produced ecstatic 
thrills and copious perspiration, wild fits, trembling and weeping, 
hysterical orgy of dancing, raving, stupefaction or dementia, 
until they brought on exhaustion and unconsciousness, ending im 
mystic trances. Visvambhara soon realised its possibilities; and 
under his guidance it became something more than the highly 
emotional service of a secluded band of devotees. Its enthusiastic 
physical and emotional appeal was not only congenial to the 
essentially emotional faith, but it was also utilised effectively for 
spreading the contagion of Bhakti. Very soon Kirtana processions 
(Nagara-kirtana) were organised for parading the streets with 
lusty music, singing and dancing, and carrying the appeal from 
door to door. 


But there was a very large and influential section of people, 
consisting chiefly of the proud scholars and the self-satisfied élite 
of the city, who looked upon the uproarious movement as a public 
nuisance; and their initial attitude of scornful indifference soon 
became one of active opposition. The aid of the Muhammadan 
Kazi of Navadvipa was invoked, but the sight of a Nagara-kirtana, 
organised and led by Caitanya himself, is said to have convinced 
the Muhammadan magistrate of its spiritual nature, and he 
acknowledged it by joining the party himsclf!2 At any rate, 
the opposition appears to have proved an obstacle to the movement. 
We are told in the Caitanya-caritimrta (Adi viii, 10-11; xvii, 
262-268) that Visvambhara at last resolved to win over these 
unbelievers by severing all local ties and embracing the universally 
honoured life of a Samnydsin. The motive whieh ‘influenced him to 
adopt asceticism was probably diverse and complex; at best, it is 


* Ripa Gosvamin defines Kirtana in his Bhakti-rasimrta as: ndma-lila- 
gunadindm (distinguishing three kinds) uccair bhagd tu kirtanam. This mode has 
proved so effective for popular appeal that it has since been accepted more or less 
by other sects. In modern times, the Nava Vidhan Brahma Samaj revived it, 
and the Salvation Army in Bengal has adopted it for their missionary purpose. 


* Murari alludes to the incident briefly (ii. 17. 11), but Vyndavana-dasa 
(Madhya xxiii) makes it a fighting affair, which Krsnadisa considerably tones down. 
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left obscure.' He is reported to have said:? “As I must 
save these men, I have to adopt the life of asceticism. When they 
see me as an ascetic, they will bow down to me, and in bowing 
their guilt will be destroyed, and I shall rouse Bhakti in their 
purified hearts. Then will these godless men be saved. There is 
no other means, and this is the best way.” But the real reason 
was probably much deeper. It must have been his innate predilec- 
tion to asceticism and the more imperious urge of passionate 
devotion which drove him to a complete abandonment of self to 
the service of his deity ; and there is a hint of such an inner motive 
in the report of his statement made elsewhere (C-C, Madhya iii, 
7-9) that the life of an ascetic would give him opportunities for 
an exclusive devotion to Krsna. He, therefore, induced KeSava 
Bharati to initiate him as a Samnydsin under the name of Sri- 
krsna-caitanya, usually abbreviated to Caitanya, which now became 
the universally accepted name. The initiation took place, in the 
presence of his three followers (Nityfinanda, Candrasckhara Aciarya- 
ratna and Mukunda-datta), at Katwa, not far from Navadvipa on 
the other side of the Ganges, towards the end of the month of Magha. 
in Saka 1431 (= January, 1510 A.D.), when Caitanya was barely 
twenty-four years old. Kegava Bharati lived at Katwa, and as 
there was very little personal intercourse between him and Caitanya, 
he does not appear in any way to have influenced the spiritual 
experience of his disciple either before or after the initiation. He 


* Sarvabhauma, in Kavikarnapira’s drama (act vi), for instance. is made to 
wonder whether the Mayavadin Samnyasin was a Vaisnava in his previous Aérama ; 
for he replies to the usual greeting not by aay wawraqTa but by Heat zfa: 
Heat afa: ! This incident is copied by Krsnadasa Kaviraja. 

° att freq at 3 ar at ance) ¢ ar Fe wa afta sae Hi 
wags qa wife aerate afta accel ae at owe wean scafaa 
2 RET TTT aT facaa eat wie sha sey Go aa qraaste at eEt 
facet are ate sara are og afte ATT (Adi xvii, 264-267). Also Govinda- 
disa Karmakara: far@nqa can aft @eeqra wga! ater aT sha fea aa 
sata n (p. 6). 

* Only Kavikarnapira explicitly tells us in his Mahikadvya (iv. 76) that 
Vigvambhara returned from Gayaé in the month of Pausa, that his manifestation 
began from Magha in the same year, that he taught pupils for four months more, 
te, till Vaisikha of the next year (v. 24), and that he spent eight months from 
Jyaistha to Pausa in Samkirtana. so that his Samnyadsa occurred in Magha. Both 
Vrndiivana-disa (Madhya ii) and Krsnadasa (Adi xvii, 30) generally speak of one 
year’s interval between Caitanya’s return from Gaya and his Samnyasa. Krsnadisa 
also says: afsya deat Ha Ag Araaral at qeaw sa afte errara tt 
(Madhya iti, $); in this he follows Kavikarnapiira. 
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was perhaps chosen as the Samnyisa-guru because he happened to: 
be a well-known Samnyfsin near at hand, who was capable of 
performing the ceremony. The particular order that Caitanya 
joined probably made as little difference to his religious conscious- 
ness as even his very act of becoming a SamnyéAsin itself He 
never strictly conformed to the severe passionless life of an Indian 
ascetic, to which he imparted a new spirit by his emotional faith. 
He went beyond his ascctic teachcrs in matters of belief and 
practice ; and, unlike the founders of some other Vaisnava sects, he 
gave Radha a prominent place in his thought and his worship, 
although in matters of personal purity and _ self-denial he kept 
rigidly to his ascetic vow. 

Aftcr paying a brief visil to the venerable Advaila’s house at 
Santipur, where he took a pathctic farewell from his heart-broken 
mother and the assembled Vaisnava dcvotces of Navadvipa, to 
whom his renunciation came es a terrible blow, he resolved to leave 
for Vrndavana. But he yielded to his mother’s entreaties lo 
reside permanently at Puri, where his fricnds and followers could 
visit him and whence pilgrims would frequently bring his news.” 
If Saci Devi rose to the occasion and reconciled herself to her son’s 
abandoning the life of the householder, her worthy son honoured 
his mother by allowing her word to determine his place of residence 
for life, and by relinquishing his cherished object of reclamation of 
the sacred sites of Vrendivana, of which we will speak presently. 
It reminds onc of the story of the great Samkara, who, Samnyasin 
as he was, performed the funcral obsequics of his mother, and thus 
rose superior to the strict code of the recluse. Commending the 
care of his mother, wife and faithful followers to Advaita and other 
associates,® Cailanya departed within a month for Puri with only 
four disciples (Nilyananda, Damodara Pandita, Jagadinanda and 
Mukunda) accompanying him. 

Although a close connexion was kept up between the Master 
and his Bengal followers by their annual visits to Puri, his 


+ As Caitanya’s reply to Advaita on this occasion, in Kavikarnapira’s drama 


(v. 21), implies. Meeting Caitanya for the first time, Sarvabhauma asks whether 
the young ascetic belongs to the Bhiarati-sampradaya (act vi), to which Gopinatha 
Acarya replies that Caitanya’s belonging to a Sampradaya is only an outward 


form (bdhya); but the orthodox Sarvabhauma replies: samicinam nocyate, 
Gsramaujjvalyam na baihyam ! : 


* Of this story of Saci’s request, there is no trace in Murari and Kavi- 
karnapiira, who state that Caitanya himself declared his own intention to go to Puri. 


* Murari (iv. 14. 3-11), and following him Locana, tells us that Caitanya 
once again visited Navadvipa in later years during his visit to Gauda. Other 
biographers are silent on this point, possibly because such a visit would be contrary 
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departure must have been a great loss! to a cause which had 
hardly had time yet to establish itsclf firmly. The later disruption 
of the sect, the organisation of which was left in the hands of 
Advaita and Nityananda, was partly due to this lack of direct 
contact with the Master, whose personality was not only the 
strongest asset of the community but also the only powerful 
influence which could unify and organise it into a compact body. 
While the movement in Bengal fell into disorder after his death, 
the influence of his personal presence for long years at Puri has 
made Orissa a stronghold of the Vaisnava faith cven up to the 
present day. If the legend (for légend il appears to be!) about 
the original migration of Caitanya’s ancestors from Orissa were true. 
then Orissa had cnough warrant for claiming Caitanya as her own, 
but she succeeded at least in proving her claim indirectly by a 
wide-spread and enduring belief in his faith. 


The first short stay at Puri? was marked by two important 
incidents. The first was the conversion of a famous Vedintist, 
Vasudeva Sarvabhauma, and the other was the homage of Gajapati 
Prataparudra, ruler of Orissa, who is also said to have come under 
the spell of Caitanya’s influence. Vasudeva Sirvabhauma Bhatta- 
cirya, some of whose devotional verses are cited in the Padydvali, 
was a Navadvipa scholar, born about the middle of the 15th century, 
His father was (Mahcgvara ?) Visirada, whom Visudeva mentions 
revercntially at the close of his commentary on Laksmidhara’s 


to the usual practice of a Samnyasin, but Vasu Ghosa in one of his Padas alludes 
to it (Gaurapada, 2nd ed. p. 271). 


2 Kavikarnapira in his drama (iv. 36) makes Caitanya’s followers lament 
over it as sarvasva-naso hi nah. 


2 Apart from the general bifurcation into the devotees of Navadvipa 


(Murari, Kavikarnapiira, Vrndivana-disa, Jayainanda and some early Pada-composers 
on Caitanya) and Vrndivana (the six Gosvimins, Krsnadisa, Nerottama and 
Srinivasa) respectively, who looked at Caitanya from different angles, we know that 
even at the time when Vrndavana-disa wrote, there were other small groups, e.g. 
Gaura-nagara-vadins (Narahari, Locana and some Pada-composers, Adi x), Advaita- 
bhaktas (Madhya x; Antya iv), followers of Gadadhara (Madhya xiii), disciples 
and detractors of Nityananda (Madhya iii). 

$ Kavikarnapira in his Mahakivya (xii. 94) states that Caitanya stayed 
only 18 days at Puri before he set out on his Southern pilgrimage. 

* Altogether seven verses are cited in the anthology under the name of 
Sarvabhauma Bhattacarya, by which title the great scholar appears to have been 
known and generally referred to in the Bengal Vaisnava works. Locana alone gives 
the full name Vagudeva Sarvabhauma. On Stotras and Slokas ascribed to Vasudeva 
Sarvabhauma, see S. K. De in Indian Culture, i, 1984, pp. 22-29; also S. K. De, 
Padydvali, Dacca 1934, pp. 228-230. 
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Advaita-makaranda,’ and to whom the so-called Pratyaksa-mani- 
mihesvari on the Tattva-cintémani, is dubiously ascribed There 
is a legend that Vasudeva went to Mithila to study Nyadya at the 
school established by Paksadhara Misra.* As his teachers in Mithila, 
it is said, would not allow any outsider to copy out their famous 
manuscripts on Nyiya, Vasudeva committed the entire Tattva- 
cintdmani, as well as the metrical portion of the Kusumdijalt, to 
memory, and brought them in this manncr to Bengal. This is 
said to have transferred the study of Navya Nyaya from Mithila 
to Bengal, which now became possessed of the original books to 
work upon. Returning to Bengal, he set up a dialectic school of 
Navya Nyaya at Navadvipa; but his fame is said to have been 
eclipsed by that of his more distinguished pupil, Raghunatha 
Siromani, the great champion of the Bengal school of Logic.4 This 
legend, however, is also told in connexion with Raghunatha Siromani 
himself, and there is nothing to show that Raghunatha was ever a 
pupil of Vasudeva. Vasudeva was perhaps more of a Vedantist than a 


1 Rajendralal Mitra, Notices, viii, pp. 291-2, no. 2854. The colophon desig- 
nates the author as Gaudiyacairya-sarvabhauma-bhattacarya. The terms of reference 
to his father Viéarada indicate that Viédrada was also a Vedantist (veddanta-vidya- 
maya). The name occurs as Narahari, although Bengal Vaisnava works make it 
Maheévara! He was a Vandyaghatiya Brahman (éri-vandydénvaya) —The work 
was written under the patronage of Gajapati Prataparudra of Orissa. 


* By Gopinath Kaviraj in Sarasvati Bhavana Studies, IV, p. 60. Dinesh 
Chandra Bhattacharya (Bhdratvarsa, xxviii, pt. 2, 1847 B.E., p. 423f) points out 
that the name of the work is missing in the fragmentary MS, but was supplied by 
Vindhyesvariprasad Dvivedi; and the author’s name also does not occur. It is a 
commentary on Paksadhara’s Aloka and probably belongs to Mahega or MaheSvara 
of Mithila. 


® Vasudeva Sarvabhauma must not be confounded (as done by Aufrecht) 


with Vasudeva Misra Nyaya-siddhanta, who was a nephew and pupil of Pakgadhara 
Misra and wrote a commentary on the Tattva-cintamani. Paksadhara’s date is 
uncertain, Satish Chandra Vidyabhusan (Indian Logic, Calcutta 1921, pp. 455-56) 
would place him in the last quarter of the 18th century, but Gopinath Kaviraj 
(Sarasvati Bhavana Studies, IV, pp. 62f) would shift the date to the third quarter 
of the 15th century. 


“ It is noteworthy that Raghunatha, in his Anuména-didhiti quotes and 
refutes sdrvabhauma-mata.—A work on Nyaya by Vasudeva Sarvabhauma, called 
Samasa-vdda, is mentioned in Aufrecht i, 698 a, but the work is now known to have 
been composed by Ramabhadra Saérvabhauma. Tradition ascribes to him a Sdrva- 
bhauma-nirukti, apparently a glossorial commentary, on the Tattva-cintémani; but 
nothing is known about this alleged work. Gopinath Kaviraj (op. cit., p. 63), 
however, informs us that Vasudeva’s commentary on the Tattva-cintimani, called 
Sardvali, is available only in fragments. The MS does not contain the names 
of the work or the author; but D. C. Bhattacharya (loc. cit. believes that the 
author was Vasudeva Sarvabhauma, and conjectures the real name of the work 
to have been Anuména-mani-prakééa. 
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‘Naiyayika, as his learned commentary on Laksmidhara’s Advaita- 
makaranda, written at Puri, indicates; and Murari, Kavikarnapira 
and Krsnadasa Kaviraja represent him chiefly as teaching Vedanta 
at Puri. Jayananda tells us that Vasudeva was driven from 
Navadvipa by Muhammadan persecution and settled at Puri, 
where he passed the closing years of his life under the patronage of 
Gajapati Prataparudra of Orissa.! 


There are different versions of the story of Caitanya’s first 
meeting at Puri? with this venerable Bengali scholar; but one of 
the orthodox accounts gives a dramatic setting to the whole 
incident.2 While beholding for the first time the image of 
Jagannatha, Caitanya is said to have been so much overpowered 


1 There is nothing to support the accuracy of Jayinanda’s story of Vasu- 


deva’s exodus from Navadvipa. Jayananda tells us that in his adoration of 


Caitanya, Sarvabhauma composed then and there a Caitanyds{aka Stotra (Aarares 
sate efter saet areata eaaeqfa sft atcaed yy p. 125), and » Caitanyo- 
sahasra-nama (@QQqEgETA sweet areata ear Fae TART a 
p. 3), also in hundred verses ( aqaeaz Wa WTB anata qa p. 125). Vrndavara- 


dasa also refers to Sarvabhauma’s Sata-sloka (hundred verses) in praise of Caitanya. 
So far, a work, entitled Caitanya-dvddasa-nama-stotra, by Vasudeva, is known to 


exist at Tiibingen (Roth’s Tiibingen Catalogue, p. 10). Jayananda also says: 
eraata sfrara SISTAMUaAATA (p. 125). An anonymous Caitanydstottara-sata-nadma 


is mentioned in Proceedings of the Asiatic Society of Bengal, 1865, p. 139, which list 
also enters an Advaitdstaka by Sarvabhauma. Sarvabhauma might have also written 


something on the life of Caitanya, for Jayananda states: araquta WErary Sqial 
WAATT | @acarafta srt after TAIT yp. 8. The verses put in Sarvabhauma’s 


mouth in Kavikarnapiira’s Caitanya-candrodaya (vi. 43-44), as well as in his Maha- 
kavya (xii. 86-87), have been, as tradition alleges, directly taken from his own 
composition. From what is implied by Karnapira and Krsnadisa Kaviraja, Sarva- 
bhauma probably spent his last days, after Caitanya's passing away, at Benares. 


% Tradition delights to make a great academic figure out of Vasudeva Sarva- 


bhauma and assigns to him four distinguished pupils, who achieved great success 
in four different spheres, viz. Raghunatha Siromani, the Naiyayika ; Raghunandana, 
the Smarta; Krsnananda Agamavagisa, the Tantrika; and lastly, Caitanya. But 
Caitanya’s pupilship, even though plausible, appears to have no foundation in fact ; 
for Caitanya’s first meeting with Vasudeva, as described by Kavikarnapira and 
Kysnadisa Kaviraja, appears to have taken place at Puri. Probably the venerable 
old scholar had already left Navadvipa before Caitanya was old enough to be his 
pupil. In the accounts of Caitanya’s early life no reference is made to Vasudeva’s 
teaching Caitanya, whose attitude at Puri was hardly that of a pupil towards his 
teacher—Raghunandana and Krsnananda belonged to much later times. 


® ‘This is narrated by Vrndavana-dase, whom Krsnadisa substantially follows. 
But both Murari and Kavikarnapira give a somewhat different account. See 
B. Majumdar, op. cit., pp. 855-67. 
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by his ecstatic emotions that he made a frenzied attempt to embrace 
the holy image and dropped senseless on the ground in his effort. 
The priests of the temple, mistaking him for a mad man, began to 
ill-treat him. Vasudeva, who had by chance come to the temple 
and witnessed the scene, had the unconscious youth carried to his 
house, where he must have been interested to learn that the 
charming young man belonged to Navadvipa and was a grandson 
of Nilimbara Cakravartin, a friend of his own father ViSarada. 
The story of the interview, which followed, is shrouded in the 
pious accounts by a cloud of miraculous and theological legends, but 
the facts are fairly obvious. Struck by Caitanya’s youth and 
personality, the compassionate old scholar sought at first to dissuade 
him from the difficult path of renunciation and tried to make him 
a Vedantist. After listening to his learned discourses for seven 
days (the entire episode in one account lasting at least for twelve 
days!), Caitanya observed that the Veddnta-sitra, like the 
Upanisads, was clear to him, but the views of Samkara, as expounded 
by Sarvabhauma, obscured the real .mcaning of the Sitras. A 
learned discussion followed, in which Caitanya advanced a series 
of abstruse exposition of dualistic Vaisnava tenets, diametrically 
opposed to Advaita Vedanta. The result of the disputation was 
that Sarvabhauma became a convert to Caitanyaism. In the 
course of the debate, however, as described in the Caitanya- 
caritamrta, quotations are freely made and interpreted, with an 
evident theological relish, from the Bhdgavata, as well as from 
such works as Ripa’s Bhakti-rasémrta-sindhu, which, as we shall 
sec presently, was not composed till several years after Caitanya’s 
death !! In the orthodox accounts, however, it appears that the 
great Vedantist was not fully convinced by the metaphysics of the 
young enthusiast, but that he was finally overpowered when 
Caitanya revealed himself to his vision as the divine Krsna. Apart 
from miracles, what probably happened was that Sarvabhauma 
was finally won over from the path of dry doctrines to that 
of passionate devotion, not so much by theological arguments 


* While the details of the debate are omitted in other accounts, Krsnadasa 
appears to have elaborated it, not from Vrndavana-dasa’s brief account of one 
day’s disputation, but mainly from Kavikarnapiira’s poetical description in his Kavya. 
See B. Majumdar, op. ¢it., pp. 358-66. It is curious that one of the well known 
Bhigavata verses is said to have been interpreted by Caitanya ingeniously in different 
ways—the number of ways being given as nine by Kavikarnapira, more than thirteen 
by Vrndiivana-disa, and eighteen by Krsnadisa Kaviraja, while _during Sanatana’s 
teaching (Madhya xxiv), sixty-one different interpretations of the same verse are 
mentioned ! 
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as by the irresistible appeal of Caitanya’s impassioned religious 
personality.? 

The conversion of the great scholar from his confirmed Vedantic 
convictions of a life-time must have been a notable and significant 
triumph for the young religious revivalist. Nothing like this had 
been achieved before. It is not difficult to understand the 
impression he had made on the rank and file of his Navadvipa 
followers and their exuberant adoration of him. After he had accepted 
the traditional sanctity of the ascctic ideal and turned his face 
towards Puri, this adoration naturally deepencd. Both distance and 
cherished memories of his wonderful devotion actually deified 
him in their eyes, and created a mass of pious legends which 
to-day obscure his real religious personality. But in a veteran 
logician and philosopher like Sarvabhauma onc would expect a less 
susceptible and more alert mind, although it must be admitted that 
the renowned scholar was at that time already much advanced in 
years. There can be no doubt that his rationalistic mind must 
have found somcthing real and arresting in the religious attitude of 
Caitanya, and recognising its intensity and power he quickly fell 
under its mystic spell. It was an important achievement, not only 
for Caitanya himself at the outset of his life as a Samnyiisin, but 
also for the movement which he represented and which in this way 
made its first deep impression in Orissa. It was this conversion of 
Sirvabhauma, who was held in high respect, as well as the actual 
sight of Caitanya’s rapturous devotion, which first awakened the 
curiosity and homage of Gajapati Pratiparudra of Orissa, that 
assured the future of Caitanyaism im Orissa, although there is no 
satisfactory evidence to show that Prataiparudra was actually 
converted into the new faith.’ 


1 Sarvabhauma is reported to have acknowledged : ASNT aT gifa 
ay eters | STAT qTarea afa garg wags yj) (C-C, Madhya vi, 214). 


Kavikarnapira’s accounts, boih in the drama and in the poem, also suggest a 
similar process, in spite of miracle and extravagant description—At the time when 
Sarvabhauma wrote his Advaita-makaranda, which is distinctly Advaita Vedantic, 
he could not have accepted Caitanya’s dualistic faith. In this work he refers to 
the vanquishing of Krsna-raya of Karnata by his patron Gajapati Prataiparudra of 
Orissa ; but Krsna-raya did not come to the throne till 1510 A.D., and his expedition 
against Orissa did not begin till 1518, so that the work could not have been 
composed before this date. And yet the biographies of Caitanya represent Sarva- 
bhauma’s conversion to have occurred at about 1510 A.D.. immediately after 
Caitanya’s arrival at Puri!—It should also be noted that Sarvabhauma’s son, 
JaleSvara Vahinipati, author of Sabddlokoddyota on Paksadhara’s Aloka, and his 
grandson Svapnefwara, author of the well known Bhiasya on the Sandilya-sitra (in 
which the genealogy is given), do not appear to have accepted Caitanyaism. 


" Prataparudra appears to have ruled at Cuttack from 1497 to 1540 A.D. 
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After a short stay at Puri, Caitanya started on a long and 
extensive pilgrimage in Southern and Western India, which occupied 
a little less than two years. The orthodox accounts, based chiefly 
on the reminiscences of Caitanya’s immediate disciples, do not, 
however, furnish first-hand information, as none of these disciples 
accompanied him in the pilgrimage. They are also considerably 
overlaid by curious legends, and present a somewhat exaggerated 
and frankly incomplete picture! which cannot be accepted too 
literally. If the notes of the tour left by Govinda Karmakara, who 
as a personal servant is said to have accompanied his Master,” 
be’ genuine, they perhaps offer a more unvarnished record, in 
which excessive sectarian bias has not entirely obscured the facts. 
It is not necessary for our purpose to trace the course of his 
wanderings in detail and describe the places and temples he visited, 
his various acts of devotion and miracle, his preachings and his 
theological discourses, and the extraordinary effect which his visit 
is said to have instantly produced on temple-crowds, on whole 


His Sarasvati-viliésa has in the beginning an invocation of Siva, although in some 
manuscripts there is also an invocation of Visnu Hayagriva. This work is an 
authoritative compilation of orthodox Smrti, and has nothing to do with the special 
Vaignava Aca&ra. Prataparudra’s connexion with Caitanyaism has probably been 
much exaggerated. As a man of devout inclinations, he was probably impressed 
by the religious personality of Caitanya and paid a willing homage; but beyond 
this there is no evidence of Prataéparudra’s, actual conversion. For a discussion of 
the account of this alleged conversion as given by Caitanya’s biographers, see 
B. Majumdar, op. cit., pp. 878-88. The expansion of Caitanyaism in Orissa is due 


chiefly to the personality and influence of Sy&mAnanda-dasa and others, who 
flourished much later. 


* Murari-gupta’s present text devotes only two short and imperfect cantos 
(iii. 14-15) to the subject, while Kavikarnapira’s poetical account in his Cattanya- 


has no detailed information to offer. Krsnadisa Kaviraija professes to derive 


his information from Daimodara Svaripa’s previous work -( AAT LACT Seay 
agen, Madhya viii, 312) and regrets that he cannot give a full systematic 
account ( wiga ar aft ae qT Wyna, Madhya ix, 6); but in reality he elaborates. 
with the addition of miracles and legends, the accounts of Murari and Karnapira. 
Locana-disa and Jayananda, who are confused and vegue, do not add much. An 
English version of Krsnadasa’s account will be found in Caitanya’s Life and Teachings 


by Jadunath Sarkar (2nd ed. Calcutta 1922), which consists of a free translation of 
a considerable portion of the text. 


* In the orthsdox C-C (as well as in Kavikarnapira’s poem), however, the 
only companion of Caitanya during his pilgrimage was one Kalai (deaf) Kyspadasa, 
while Murari says that the companion was one Krsnadisa. On this point, see the 
references to Govinda collected together from the texts by Dinesh Chandra Sen in 
his introduction to his edition of the Kadacd (pp. 55, etc.); also B. Majumdar, 
op. cit., pp. 421-4283; 8. K. De, Padydvali, p. 201. 
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villages and cities and entire communities. If we are to accept 
these orthodox accounts as they stand, we are to believe in a 
wholesale conversion of the South at the mere sight and sound of 
Caitanya. It is highly probable that the striking religious perso- 
nality of the young Samnyasin drew large crowds at every place he 
went and received willing and enthusiastic homage. But the 
impression of his visit could not have been so very deep and lasting 
as his naturally credulous biographers appear to imagine. The 
later history of the sect does not testify to an extensive following 
of Caitanyaism in Southern and Western India; and if Caitanya’s 
visit actually produced such tremendous effect as his faithful 
followers claim, it must have died out very quickly. One important 
result, however, of Caitanya’s visit might have been that at many 
points, his living faith touched, stimulated and left its general 
impress upon Southern and Western Vaisnavism, in its tendency 
towards a more emotional form of worship. A reference is some- 
times made to the almost contemporaneous outburst of Kanarese 
hymnology, for which credit is given to the alleged Southern visit 
of Madhavendra and his disciple Isvara Puri; and emotional singing 
in the South, obtaining from the time of the Tamil Alvars, may 
have received a fresh impetus from the personal example of 
Caitanya.! It is probable also that he left behind some general 
influence in the Maratha country, which survived, as it did, through 
a century to the days of Tukaram, who acknowledges his debt to 
“ Caitanya teachers.” 

One or two interesting items of his pilgrimage may, however, 
be noted here. His meeting with a scholarly and devout Vaisnava, 
named Ramananda Raya, near Rajamundry on the Godavari, has 
occupied a great deal of the attention of his orthodox biographers. 
Ramananda is said to have been as a Sisya of Raghavendra Puri 
and a Prasisya of Madhavendra. Ramananda’s father Bhavananda 
Raya, described in Ramananda’s Jagannétha-vallabha Nataka® as 
Prthvigvara, was probably a local chief, feudatory to Gajapati 
Prataparudra of Orissa; and Ramananda himself appears to have 
held some high official position under Prataparudra. He composed 


1 Rice, Kanarese Literature, pp. 12, 59. 


4 J. Nelson Fraser, The Poems of Tukardm, vol. i, no. 80, p. $1, and p. 404, 
note. 


S$ Ed. Radharaman Press, Murshidabad, 1921, with a Bengali trs. and the 
Bengali metrical Padas of Locana-dasa. Only one devotional verse (ndnopacdra- 
krta-pijana) of Ramananda is quoted in the Padydvali, but it is not found in 
his drama. This verse is also given in Kavikarnapira’s Kavya, and following it, 
in Krsnadasa’s biography in the course of Caitanya’s discussion with Ramananda 
(Madhya viii, 70).—An account of this work will be found below under Ch. vii. 
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the operatic drama (samgita-ndtaka) on Krsna-lila, mentioned above, 
containing a glorification of Radha and songs on the model of 
Jayadeva ; and the work was enacted at the direction of Prataépa- 
rudra. The meeting took place at the bathing ghat on the river 
bank, and Caitanya, who had already heard a great deal about 
Ramananda from Vasudeva Sarvabhauma,) hailed him as a kindred 
spirit, in whose piety he found an unfailing delight. Ramananda 
also recognised the intensity and power of Caitanya’s devotion, and 
eagerly joined the circle of his intimate and faithful followers. A 
warm attachment sprang up between them, and Caitanya passed 
several days at the place. The scholarly and theologically minded 
Krgnadasa Kaviraja, who loves to depict Caitanya as a scholar 
and founder of a school of theology, devotes a long and learned 
chapter of his biography to the detailed description of a systematic 
scholastic discourse between Ramananda and Caitanya, lasting for 
ten days and nights, on the whole theme of Bhakti. In the course 
of the conference the interlocutors quote and discuss, with the 
evident relish and precision of trained theologians, texts from the 
works of Ripa, Sanatana and Jiva, and even from Krsnadasa’s own 
Govinda-lilamrta, all of which had not yet been written !2 That 


+ The meeting is generally said to have taken place on the outward journey 
to the South at its earlier stage; but, curiously enough, Kavikarnapira in his 
Kavya represents Caitanya as deliberately avoiding a meeting with Ramananda at 
the earlier stage, and the meeting is staged on the return journey ! 


* The absurdity is carried not only to the length of attributing a Bengali (or 
rather Brajabuli) song (pahilahi raga, also quoted in the same connexion in Kavi- 
karnapiira’s Kayya, and under Ramananda Raya’s bhantta in Pada-kalpataru no. 576) 
to Ramananda, but also to the citation by Ramananda of the Brahma-samhita, 
which work, we are told, was one of the two rare Vaisnava productions which Caitanya 
discovered at a later stage of this very tour and brought back with him! Some 
doctrines are imputed to Ramfnanda which are Krsnadasa’s own, and are only 
suggested but never discussed explicitly by the Vrndavana Gosvamins, e.g. the 
dual incarnation of Caitanya as both Krsna and Radha, which is stated here for 
the first time with its full theological implications (Madhya viii, 278-81, 287-88). 
It must, however, be noted that the Radha-bhaiva of Caitanya is not an entirely 
original conception of Krsnadasa Kaviraja, but is also referred to in Prabodhananda‘s 
Caitanya-candrimrta and occasionally in other works and in the contemporary 
Padas of Vasu Ghosa, Narahari Sarakara, Sivananda and others. The Caittanya- 
candrodaya of Kavikarnapira characterises Ramananda as a Sahaja Vaisnava. In 
spite of this Radha-bhava, sometimes assigned to Caitanya himself, it is curious 
that later Vaisnava hagiology, for some unexplained reason, regards Gadadhara 
Pandita, a friend and disciple of Caitanya, as an incarnation of Radha. It appears, 
however, that before the Pafica-tattva doctrine (see above pp. 25, 31) was fully 
established, the faith believed, as the composers of Padas on Caitanya indicate, in 
Caitanya-Gadadhara Tattva in the Navadvipa Lila. Gadadhara, we are told, used to 
put on the dress and realise the state of Radha. Naturally Advafta and Nityananda 
had also their groups of followers; while Srivisa was replaced by Narahari 
deliberately in Locana’s biography. We hear also of a Gadadhara-sampradaya, as 
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some such momentous discussion, to which reference is also made 
by Kavikarnapiira and Govinda Karmakara, took place is probable ; 
but it is perhaps significant that Caitanya in Govinda’s account does 
not appear to be much interested in abstract discussions and stops 
Ramananda with the exclamation: “Raya, I do not know any- 
thing about all this. Speak, speak about Krsna, of whom I should 
like to hear from you. Let this console my heart.”! 

After this delightful experience Caitanya proceeded further 
south. His religious attitude was catholic enough to allow homage 
to all kinds of deities irrespective of their sectarian connexion. 
Among the places and temples he visited, it is interesting to note 
that he spent some months with Srivaisnava devotees at Srirangam 
on the Kaveri, visited the Srnigeri monastery in Mysore founded by 
Samkarfcirya, and stayed for a few days at Udipi in South Kanada 
district, the home of Madhva, where he worshipped the image of 
Krsna said to have been installed by Madhva himself, and discoursed 
on Vaisnavism with Madhva worshippers. He went up to 
Pandharpur, the great centre of Maratha Vaisnavism. He is then 
said to have proceeded north beyond Bombay up to Somnath, 
Dvarak& and Prabhiasa,? and ,turning back, struck across Central 
India until he came again to the place of Ramananda Raya on his 
way back to Puri. 

Soon after his return, his Bengal disciples organised the first 
of a series of twenty annual pilgrimages to Puri to pay homage to 
Caitanya; and the two hundred who came at the time of the Car 
Festival of Jagannatha organised a monster processional Kirtana, 
parading the street in several groups and encircling the Car as it 
proceeded. After a few months of ardent fellowship and ~daily 
adoration, they were sent home with a message directing Advaita 


and Nityananda to organise propagation of the new faith in 
Bengal. 


well as Sampradayas of Advaita and Nityananda from Vrndavana-disa (see above 
p. 88 and 68, footnote). 


 gaaaantere afeat eat waft aca afew aT Ta UL... 
may ay cre arftr fege ar nf) ee ee scam aa ge ofr fare scare 
gfe aie UWA WA! BE SE HMSBW ASG TAT Wt (p. 22). In spite of the fact 
that Krsnadasa Kaviraja himself states that he had based his account of 
Ramananda-Caitanya on Svariipa Diimodara’s Kadacd, it is clear, as B. Majumdar 
shews (op. cit., pp. 83f), that he mainly follows Kavikarnapira’s hints given in his 
drama (act vii), but adds to it theological matters developed from the works of the 
Vrndivana Gosvamins. There is no trace of a theological discussion in Muriari’s 
rather brief accoun$ (iii. 15. 1-5), nor any Bhakti-catechism and description of the 

iti j i Krsna. 

types, stages, qualities and passions of the devotion to Kret ; 
_ This part of the journey is mentioned by Govinda Karmakara. 
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The rather uneventful course of Caitanya’s life of worship and 
ecstasy which now began at Puri was broken twice during the many 
years he settled there; and this was to realise his long cherished 
desire to visit the great temple-city of Vrndavana, the holy centre 
of Krsna-lili. The recovery of the sacred sites of Vrndavana by 
the Bengal Vaisnavas and its erection into one of the religious 
centres of Northern India form one of the most interesting events 
in the history of mediaeval Vaisnavism ; for the modern Vrndavana, 
eclipsing to-day the glory of the adjacent city of Mathura by 
its fine temples, groves, seminaries and bathing ghats, is the 
creation chiefly of Bengal Vaisnavism. We are told that the inspira- 
tion originated from Madhavendra Puri, but it culminated in the 
constructive enthusiasm of Caitanya and his faithful followers. 
The sacred Vrndavana, with its romantic associations of the Krsna- 
jegend, must have charmed the devotional fancy of Caitanya; but 
the place had been long neglected even by Krsna-worshippers. At 
an early stage of his career he had selected Lokanatha Aciarya! 
and entrusted him with the mission of reclaiming the holy city which 
was then lying desolate. The site of the old mythical Vrndavana 
is perhaps lost, like that of the old historic Mathura, but the 
present sacred sites were identified by the disciples of Caitanya, and 
a new city was built up as their seminary and their stronghold, 
invested with a new sanctity and glory. 


Two years after his return from his pilgrimages, Caitanya set 
out again, at about Saka 1435 (—1513 A.D.), to visit the newly 


* Lokanatha’s life is held up as a fine example of the spirit of selfless devotion 
and service to the cause, which the personality of Caitanya could inspire in his disciples. 
Particulars about his life are hardly to be found in the standard biographies of 
Caitanya, but later Vaisnava works in Bengali, especially the Bhakti-ratnikara i, 
p. 21 f, Prema-vildsa vii, and the Narottama-vilasa i, give some details. He was the 
son of Padmanabha Cakravartin, a Brahman of Talgadi or Talkheda in Jessore, and 
his wife Sita. A fellow-student of Caitanya at Gangadisa’s tol (Advaita-prakaéa), he 
showed religious tendencies in early life and became a disciple of Advaita. He 
wrote a commentary on the 10th Skandha of the Bhagavata at the direction of 
Advaita ( H. P. Sastri, Cat. of Skt. Mss in ASB, vol v, Purana, no. 3624). 
Commissioned by Caitanya to a life-long task of pioneering at Vrndavana, he left 
the more attractive life of ardent fellowship at Navadvipa and set out on the 
difficult journey. According to the Prema-vilésa, this despatch of Loekanatha 
occurred at about the time of Caitanya’s Samnydsa. Reinforced later on by 
Ripa and Sani&tana, he succeeded in fulfilling the mission proposed to him by 
Caitanya and lived there, much respected for his piety and austerity. He is mentioned 
with respect by Sanatana and Gopgla Bhatta at the commencement of the Vaignava- 
tapani and the Hari-bhakti-vilisa respectively. One of Lokandtha’s well known 
disciples was Narottama, who played an important part in the later history of 
the sect. 


; Life and Personality of Caitanya 73 


restored Vrndavana; but, passing. through Bengal,’ his journey 
never extended beyond Ramakeli, near Gauda, the ancient capital 
of North Bengal. At this place an incident occurred which came 
to possess a deep significance in the later history of the cult. Tere 
he met and won over two scholarly brothers who, with their nephew, 
were destined to become the acknowledged theologians of the faith 
and thus play an important part in its future development. They 
were two gifted men, originally Karnita Brahmans, settled for some 
generations in Bengal, who had adopted the Muhammadan name 
or title of Saker Malik (Sanatana) and Dabir Khas (Ripa)? 
and were employed as high officials at the Muhammadan court at 


1 Murari-gupta (iv. 14. 3-11) alone, among Caitanya’s biographers, and 
following him Locana-dasa, inform us that Caitanya during this visit came once {o 
Navadvipa; this is confirmed by a Pada of Vasu Ghosa cited in Gaura-pada- 
tarangini (p. 271). See above p. 69, footnote. 


4 It is often alleged that the two brothers were converls to Muhammadanism ; 
but of this there is no evidence. It is true that they were high officials at the 
Muhammadan court at Gauda, and they are reported (C-C, Madhya i and iv) to 
have considered themselves impure because of their contact with and service in 
the Muhammadan court; but this does not of itself prove the fact of their 
conversion to Islam, of which there is no direct and_ reliable evidence (see 
Amarnath Ray in Indian Culture, v, 1938-39, p. 202 and S. K. De in ibid, pp. 68 
footnote and 205). On the contrary, the Bhakti-ratnakara account (ch. i) makes 
it probable that they retained their original faith. This work says that the two 
brothers, whose descent is traced (after Jiva’s account) from a Karnata Brahman 
family brought over many Bhatta Brahmans from Karnata and made them settle 
in a village (near Ramakeli) which was named Bhatta-vati or settlement of the 
Bhattas after them. With these Bhattas they kept up their inherited social and 


religious observances and always showed respect to Vaisnavas from Navadvipa 


< € 2 
( erates & area fas gar | Sree BT Ta ATT EY ETT I ava Taran 
Sq Balas | AS amex QlST AT EF qua Wl), only considering themselves impure 
because of their contact with the Mlecchas. That they kept themselves in touch with, 
the Navadvipa Vaisnavas is probable from their eagerness to meet Caitanya of 
whom they had heard so much. It is also highly probable that they possessed 
considerable Sastric knowledge before they met Caitanya, Sanatana having been a 
pupil of (Ratnakara ?) Vidyavacaspati, a brother of Vasudeva Sarvabhauma ; and the 
Bhakti-ratnakara (pp. 42-48) also informs us that they spent considerable time in 
Gastric studies ( @QT qaqrenaat BX qf Fa). Sanitana’s pupilship of Vidya- 
vacaspati, referred to by himself in his Vaisnava-tosani, would have been out of the 
question if he had been a convert to Muhammadanism. Of Sanadtana, Krsnadisa 
iv 

Kavirja says (Madhya xix, 17): wera ofaea fag fan ati ‘aiae ferent 
ex SIA afar y This is surely not the description of an outcast. The 
stupendous Sastric learning, as well as the Vaisnava disposition of the two bro hers, 
which undoubtedly prompted Caitanya to select them as the apologists of his faith, 
could not have been acquired in & day; and they point to the retention of their 
ancestral faith from the very beginning. 


10 
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* Gauda. They were enthralled by Caitanya’s decp faith, became 
his followers, and ultimately abandoned wealth and eminence for 
the ascetic and scholarly life of a Vrndivana Gosvamin. Caitanya 
gave them new names, Sanatana and Riipa, by which they are 
better known. He directed them later on to make Vrndavana the 
academic as well as the religious centre of the new faith and produce 
in Sanskrit the entire body of theological, philosophical and 
emotional literature for the sect. The works they produced under 
his inspiration have ever sincc formed the most authoritative 
foundations of the cult. 


Surrounded as he always was by a big crowd, Caitanya now 
prepared to leave for Vrndavana. But the frank and _ incisive 
criticism of his new follower Sanadtana that it was not proper for a 
devotee to start on a pilgrimage accompanied by a million men,! 
made him abandon his project and return to Puri. Soon after, 
within a few months, he set out once more at about Saka 1436 
(=1514 A.D.), but this time he stole away with only onc follower 
accompanying him. His northern tour was not so extensive as his 
southern and western pilgrimage. We nced not linger over the 
scencs of devotional ecstasy which the sacred associations of 
Vrndavana naturally produced on a devotce of his emotional 
capacity ; but the visit to Vrndavana is otherwise devoid of any 
striking external incident. On his way back he spent a few days at 
the Kumbha Mela, the great bathing festival, at Prayaga (Allahabad) 
where he must have mct many saintly ascetics and scholars. Here 
he appears to have met a Vaidika Brahman named Vallabha Bhatta, 
who cannot be the famous Vallabhicirya, and a Vaisnava scholar 
of Tirhut, named Raghupati’ Upidhyfya, some of whose devotional 
verses are cited in the Padydvali? and in the Caitanya-caritamrta 
of Krsnadisa.? He was also joined by one of his two new Bengal 
recruits, Ripa, who had now, with his younger brother Anupama 
(ahas Vallabha), left home to follow him. Ripa’s elder brother 


* Murari, iii. 18. Kavikarnapira in his poem and drama omits the account 
of Caitanya’s meeting the two brothers at Ramakeli. The description of the Bhakti- 
ratnakara (p. 45) that Jiva, their nephew, also saw Caitanva at Ramakeli does not 
appear chronologically possible. 


* Ed. S. K. De, Dacca 1984, nos. 82, 87, 97, 98, 126, 301. Also see under 
Tairabhukta in the same text. 


* Ware age cafe steara! dfeat sfasa ay Seu agreed y 
C-C, Madhya xix, 92. Raghupati’s verses (nos. 82, 98, 126 in the Padyivali) are 
given in C-C as if they were uttered and discussed before Caitanya himself. 


Jayananda (p. 148) refers to him as Tqafe aa SqISAlT aerafe, but his title 
Upadhyaya shows that he was a Brahman and not a Vaidya by caste. 
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Sandtana came to mcet Caitanya later on at Benares. With the 
exception of the so-called conversion of a leading Vedantist, 
Prakasananda,! Caitanya’s presence alt Benares docs not appear 
to have been very fruitful, and made little impression in thal great 
centre of Siva-worship and Advaita Vedanta.” At Benares, as 
well as at Puri, Caitanya is represented by Krsnadasa Kaviraja as 
giving elaborate instruction to Sanaitana and Ripa in the dogmas 
and doctrines of the cult, but the six long chapters of the biography 
which are devoted to this detailed theological exposition merely 
give a direct summary, with free quotations, of the learned works 
which the two brothers themselves composed later on.* 


Thus passing six years, after his Samny&sa, in pilgrimages till 
about Saka 1437-1515 A.D., Caitanya scttled permanently at 
Puri at about the age of thirty. According to Kavikarnapira and 
Jayananda, he lived at Totaé Asrama of Kasisvara Misra. With a 
chosen few about him he spent ihe remaining cighleen years in a 
comparatively uneventful life of worship and daily adoration of 
Jagannatha. The monotony was broken by the annual exodus of 


4 This Prakiéinanda may be the famous author of the Veddnta-siddhanta- 
muktaévali, but there are hardly any data to identify the two. The so-called 
conversion, no doubt, is given as a proof of Caitanya’s successful missionary effort 
and power of learned argumentation, but even from the missionary point of view 
the conversion did not prove very effective in a cily like Benares. The fact of 
the conversion, however, is rendered rather suspicious by the somewhat vague 
account of Krsnadasa, as well as by the denunciation, in a fairly immoderate 
language, of Prakasananda, put more than once in the mouth of Caitanya himself 
by Vrndavana-disa (C-bh, Madhya iii and xx), who, however, does not expressly 
mention the fact of conversion. These biographers do not appear to be very 
amiable to this Vedantist scholar of Benares—a fact w hich is somewhat unusual, 
indicating an extraordinary un-vaisnava atlitude towards an alleged Vaisnava convert. 
The story of Prakasinanda is not mentioned by Murari nor by Kavikarnaptra 
in his two works, nor by Jayananda and Locana-dasa. The identity of Prakasinanda 
with Prabodhananda is given for the first time in the spurious Advaita-prakasa 
(ch. xvii) ! See B. Majumdar, op. cit., pp. 341-45 for references. 


4 This fact, though overlaid in the pious accounts with an ostentatious des- 
cription of Prakaéinanda’s conversion, is clear from Caitanya’s own regret recorded 
in these very accounts that his sentimental wares did not sell at Kasi 


(asrafta afee orf sneer area | ret ares arg aeg at fewer uC-C. 
Madhya xxv). That Caitanya’s visit produced little effect is also implied by 
Kavikarnapiira’s reference in the drama (ix. 32) to envious Samuyasins of Benares ‘ 


® ‘he works themselves prove the extensive learning of a life-time. It is 
unbelievable that they could learn them all by a few months’ instruction. We 
have noted that the Bhakti-ratndkara (ch. i) speaks of their great Sastric knowledge 
before they accepéed Caitanyaism. This might have been one of the reasons which 
led Caitanya to sélect them for the special work of producing Vaisnava Sastras. 
See below. 
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his Bengal disciples, as well as by occasional visits of scholars, 
devotees and admircrs.! The history of this period of Caitanya’s 
life is made up of these small incidents, as well as by the description 
of his religious ecstasies. His emotions grew in intensity, and 
became characterised by excesses of stupor, trances and frenzied 
energy, verging upon hystcria and dementia. To the faithful the 
last twelve years of his life consist of an orgy of devotional passion, 
of an exclusive madness of divine love (premonmadda). Day by day 
he became incapable of taking care of himself, but he was watched 
and tended with loving solicitude by Svarijpa Damodara and other 
intimate disciples. His prolonged emotional experiences of religious 
rapture must have made extraordinary demands on his highly wrought 
nervous system, and brought on exhaustion and constant fits of 
seizure. Under this increasing strain of an impossible emotionalism 
his physical frame broke down, and he passed away in Asidha, 
Saka 1455=—June-July, 1533 A.D. The piety of his followers has 
drawn a veil of mystery over the mianner of his end; but various 
legends exist of his disappearance in the temple and in the image 
of Jagannatha, as well as of his accidental drowning in the sea 
during one of the frequent fits of ecstasy, and even of assassination 


* It is often stated too sweepingly (D. C. Sen, Caitanya and His Age, p. 239; 
Caitanya and His Companions, p. 200f, repeated by Kennedy, op. cit., p. 49) that 
Vallabhacaérya (or Vallabha Diksita. as his name was), the founder of the 
Vaisnava sect of that name, came to meet Caitanya at Allahabad (C-C, Madhya xix, 
61-118) and at Puri (Antya vil). There is no satisfactory evidence to establish 
this as a fact. Caitanya’s biography gives the name of a Vaisnava visitor at 
Allahabad and at Puri as Vallabha Bhatta, a Vaidika Brahman of the village 
Adail, but (in spite of the fact that the visitor proudly informs Caitanya that 
he has written a gloss on the Bhigavata) there is nothing to show that he was 
the famous Vallabhacarya. Vallabhacirya was probably an older contemporary 
of Caitanya, but if such a meeting actually occurred between the founders of the 
two sects, it is almost unbelievable that sectarian loyalty should have omitted to 
mention it distinctly, and give it its due prominence and importance. In C-C, 
Vallabha is initiated by Gadadhara! The Gaura-ganoddesa counts him as a 
Parikara of Caitanya, but this is obviously on the basis of some such account as 
that of Krsnadisa. The editor of the Kalna edition of the C-C (Antya vii, p. 752) 
is perhaps right in stating that the Vallabha Bhatta mentioned in the text must not 
be confounded with the Vallabhicaérya of the Visnusvamin or Vallabha Sampradaya. 
But see B. Majumdar, op. cit., p. 407 (also Proc. Indian History Congress, Third 
Session, Calcutta 1939, p. 760f), although he admits that there was no love lost 
between the Vallabhacaris and the followers of Caitanya, p. 397. Majumdar, how- 
ever, believes (chiefl.: on the basis of 17th century legends) that Caitanya also 
met Nanak, Kabir and Samkaradeva ! 


* On one occasion, while returning from Vrndévana, Caitanya himeelf is 


said to have described these seizures as epileptic fits ( aieafadt ae Sy te 
grata C-C, Madhya xviii, 184). 
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in the Gundica-temple. One of the less authoritative biographics! 
records perhaps the actual fact of a less sensational but rather 
common human death by attributing the end to a wound in the 
left foot, which he received from a stone during onc of his usual 
outbursts of frenzied dancing, and which brought on septic fever 
resulting in an untimely death. 


3. Catrranya’s RELATION TO THE SECT AND THE CULT 


(stthough Caitanya possessed great qualitics of leadership and 
extraordinary power over minds of men, he did not at any time of 
his career concern himself directly with the organisation of his 
followers. Absorbed in his devotional cestasics, he hardly ever 
sought to build up a cult or a sect. If such a cult or sect gathered 
itself round him, it was due to the charm of his personality and the 
powerful appeal of his evident peti The enthusiasm of some 
of his more practical, or more scholastically inclined, followers would 
fcign to sec in him a great organiser and cxpounder of a system, but 
neither propagating zeal nor theological ambition ever entered his 
simple life of intense religious emotion. If some notable conversions 
were achieved, they were not the result of any direct missionary 
effort on his part, but, as the records themselves indicate, they 
were due to the powerful impression he could create on receptive 
minds by his outstanding religious personality. Even admitting 
that he could employ philosophy or theology as a weapon in 
argument, it was yet his intimate and vivid sense of spiritual truth 
which cast a mystic spell and called forth a deep and _ lasting 
response.? One must indeed admire Caitanya’s wonderful religious 
enthusiasm which could enthrall men of great capacity and inspire 
them with a_ life-long zeal for sectarian pioneering, laborious 
scholarship and devotional austerity; but to attribute — this 
achievement to any conscious effort or purpose is to misread the 
whole trend of his life. 


1 Jayananda, p. 150. For a discussion of the various views about Caitanya’s 
disappearance (tirodhana) see D. C. Sen, Caitanya and His Age, pp. 259f. The 
exact date of Caitanya’s death is uncertain, but B. Majumdar (pp. 21-23, 277-279) 
believes it to be Asadha $1, 1455 Saka=July 9, 1533 A.D. 


® Kavikarnapira states that people became Caitanya’s devotce vinopadesena, 
without instruction, by the very sight of Caitanya’s devotion. But Krsnadisa 
Kaviraija never misses an opportunity of making Caitanya a veteran scholar and 
logician! This is one of the differences of attitude between Caitanya’s Navadvipa 
and Vrndavana fellowers. The Gosvamins saw Caitanya for the first time as a 
Samnyasin, but not so his Navadvipa disciples who met him first on terms of 
fellowship; the impression was naturally different. The duration and intimacy of 
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The later development of. the sect and the cult, therefore, is 
chiefly the work of his chosen disciples and associates. At the same 
time, one must guard against the error of supposing that the cult 
and the sect were entirely created by his followers, to whom Caitanya 
was a mere figurehead or a willing instrument. Caitanya’s personal 
relation to his leading disciples, as borne out by the orthodox 
records, clearly demonstrate that on the main lines of its growth 
and expansion the movement was directly inspired by the cxample 
of his life and experience, even if he did not actually persevere at 
the task. If he possessed the capacity, he never had, in his 
emotional absorption, cither the time or the willmgness to found 
a sect or a system; but from the very beginning the movement 
bore the impress of his individuality and developed on the lines of 
his spiritual cxperience, which formed its greatest and most 
powerful assct” This was the driving force by which the movement 
organised and propagated itself during his life-time, and which 
inspired his leading disciples to organise and propagate it after his 
death. As such this was his highest contribution to the sect and 
the cult. The standard of Vaisnava life and devotion set up by 
his own life, the new spirit of emotionalism which he imparted to 
traditional piety, the wide-spread emotional appeal of the new mode 
of Samkirtana which he devcloped, the sincerity and contagious 
passion of his realisation of the Radha-Krsna cult, the cxpansive 
and liberating powcr of his catholic and simple ideas of worship, 
his devotional fancies about the Vrndivana settlement, his winning 
over of scholars and devotees who were to be the future organisers 
of the sect both on its practical and doctrinal sides, and inspiring 
them with a selfless love for the task-—in one word, his great 
religious life and personality clearly gave an initial direction and 
an impetus to the movement, which gradually organised itself in 
the hands of his capable followers into a definite sect and cult. 

We are concerned here not so much with the practical organisa- 
tion of the sect as with the crystallisation of its dogmas and 
doctrines; and for our purpose it is not necessary to refer to the 
later history of the sect and its creed. We are not sure, however, 
if there was at any time any systematic organisation of the sect. 
When the movement started at the courtyard of Srivasa after 
Caitanya’s return from Gaya, it started, without any premeditation 
or previous preparation, among a small band of men in the city 
who cherished religious aspirations, and who instantly hailed him as 


contact, as well as time, place and circumstances, were also divergent. Kyanadian 
never saw Caitanya, while the Gosvamins had only brief association with him, 
diva probably never meeting him in person. 
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the very embodiment of these aspirations. The new and spontaneous 
enthusiasm proved contagious, and. the ranks were quickly filled ; 
but there was as yet hardly any definite idea of establishing a cult 
or a sect. Nor was the very bricf interval between Caitanya’s 
return from Gayé and his Samnyiisa enough for a movement. to 
establish itself firmly. When he left Bengal immediately after 
his Samnyasa, he commended the growing group of his followers at 
Navadvipa to the care of the vencrable Advaita, as well as to 
Nityananda, but the intimate personal contact of the Master. 
which was essential to its solidarily, was gone. So completely had 
he been the very life and soul of its activitics, that his sudden 
renunciation and departure from Bengal must have proved a great 
blow to an incipient movement. No doubt, the annual reunion at 
Puri and its common enthusiasm and adoration of Caitanya 
afforded an inspiration and a bond of unity, but the movement 
grew and expanded somewhat haphazardly in Bengal; and there 
was no onc on the spot who had the same power of personality and 
influence. “Advaita was growing old, and the cnergy necessary for 
controlling the movement could not be expected of him. It is also 
said in the Prema-vildsa that for a time Advaita gave up the way 
of Bhakti and reverted to the doctrine of Jfiana. No one else, not 
even: Nityananda, could effectively replace Caitanya in the 
leadership of the scct. After Caitanya’s death this became even 
more patent. (Although they were a kind of church fathers of the 
faith, the six Gosvamins of Vrndavana were in fact scholars and 
recluses, living, as they did, far away from Bengal, and engaged in 
the absorbing task of preparing the authoritative books of the 
cult.) Their theology was a matter of later deliberate development ; 
and, except in their Stotras or Namaskriyis in their dramas and 
poems, they seldom refer to Caitanya, and speak little of his 
life and his teaching. If they were devotees they were also 
theologians ; and the disciples of the Vrndivana circle, as evidenced 
also by Krsnadisa’s biography, (looked at Caitanya somewhat differ- 
ently from the followers of the Navadvipa circle whose faith was 
naive, simple and direct.) It is true that Ripa and Sanatana (but 
seldom their associate Gosvimins) are mentioned with respect in 
the earlier biographical records of Cuaitanya, inspired by the 
Navadvipa circle; but it is at the same time noteworthy that, 
before Krsnadisa produced his biography at the inspiration of the 
Gosvamins of Vrndavana themselves, not much is recorded of them 
by the Bengal writers, and they do not appear to have received 
as yet exclusive homage and ascendancy as the acknowledged law- 
givers of the faith. The phrase ‘Six Gosvamins’ (sad gosvaminah) 
ig wot used before Krsnadisa. It was the later effort of diva 
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Gosvamin’s pupil Srinivisa .Acirya, and Lokanatha’s disciple, 
Narottama-dasa Thakura, as well as that of Krsnadasa Kaviraja, 
which propagated the views of the Gosvamins in Bengal; but these 
were different from original ideas of the Bengal devotees and 
biographers, who mention Sanatana and Ripa indeed but never 
speak collectively of the Six Gosvamins. 

If we are to rely on orthodox accounts, Advaita appears to 
have now excceded the alloted span of three score years and ten. 
The leadership at Navadvipa and adjoining places naturally fell 
upon Nityananda and was almost entircly left to him. But the 
records of the sect themselves indicate that Nityfinanda could 
hardly occupy the same place in the estimation of the heterogenous 
sect or possessed the same compelling power of character and 
personality as Caitanya did. He had also views which were 
perhaps far ahead of those of Caitanya. His somewhat unconven- 
tional life, about which complaints appear io have been made to 
Caitanya at Puri,’ his renouncing of ascetic vows and his espousing 
simultaneously of two wives late in life? might have had something 
to do with the unpopularity against which his enthusiastic champion 
Vrndavana-dasa takes so much pains to defend him? (He took 
also the revolutionary step of admitting under the banner of 
Caitanyaism all classes of men without any discrimination. ) Opinions 
differ in the records as to whether Nityinanda’s bold action received 
the entire approval of Caitanya himself; but it seems likely that 
it was in conflict with Caitanya’s inherited regard for the established 


2 C-bh, Antya vi. 

* He married Vasudha and Jahnavi, daughters of Saryadisa Sarkhel. This 
was done, it is said, with the permission of Caitanya himself. Jayananda (p. 3) 
speaks of another daughter of Siiryadisa, named Candramukhi, as a beloved of 
Nityananda! The ascetic Vrndavana Gosvamina apparently never liked all this. 


° aa aaedy ats frearaegq ofa) aeq aa ya te a Fae cafe uv... 
gd GeNat cea ca al cea wae face et A ATT a UW (C-bh, Adi vii). ga 
afegitart & arat farar at | aa crf Aral ane fate wae WW (Adi xv; Antya vi). 
gg waant &e ateaeg ara! facaraeg ata gfa sfear Gea 1 (Madhya iii). g 
qa aaa are aries celta) eer eraqva are airfare fafazet y (Madhya x). fe 
facaraea ae fara He ga gra at ar Wet fare y (Antya vi), ete. 
It is noteworthy that the Vrndavana Gosvamins (with the exception of Sandtana) 
never refer to Nityananda, nor do they mention Advaita in the same terms as 
they do obeisance and pay their homage to Caitanya. Only in the long list of 
Caitanya’s associates and followers, given at the commencement of his Vaignava- 
togani does Sanatana mention Nityananda and Advaita along with others. As we 
have already pointed out, the doctrine of Pafica-tattva, which includes Nityananda 
and Advaita as two of the five objects of adoration of the sect, Is not acknowledged 
by the Gosvimins, but.the idea appears to have originated in the Bengal works. 
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social order.) (There is enough evidence to show that Caitanya, 
in proclaiming obliteration of distinctions, never meant a total 
disruption of social usage and tradition.) (Catholicity and equality 
in matters of worship, which Caitanya certainly upheld, did not 
perhaps imply nor permit a vigorous practical application of the 
idea in social matters. At any rate, most of his associates and 
followers, inclusive of Advaita, appear to have adopted the conserva- 


1 Caitanya’s attitude towards questions of caste and social order in general 
appears to be rather complex. No doubt, Caitanya is reported to have discarded his 
tuft of hair and sacred thread (Sikh@ and Sitra) at the time he took Samnyiasa, and 
his staff, symbolical of asceticism, was broken by Nityénanda on his way to Puri. 
He felt no hesitation in embracing Haridésa, Ripa and Sanatana and admitting 
them to fellowship: but separate living quarters were arranged for them, and there 
was some discrimination about eating food with them. All these disciples of 
questionable social status scrupulously kept away from the Jagannatha temple, 
and Caitanya himself appears to have approved of their action in doing so 
(C-C, Antya iv, 118-182; Madhya xi, 164-168, 206). Even if he himself might 
not have any prejudice against caste, he upheld the prejudice of others; and the 
story of his commendation of San&tana’s action in avoiding the temple road is 
thus given by Krsnadasa Kaviraja (C-C, Antya iv, 180-182): “The Lord was 
very pleased in his mind and expressed his satisfaction by saying this to Sanitana : 
‘It is the nature of a Bhakta to observe propriety, for the maintenance of propriety 
is the ornament of a truly pure man. People ridicule when propriety is transgressed, 
and both worlds are lost. You have observed propriety and my mind is pleased. 
If you do not act thus, who will ?’?” Much of this conservatism is apparent, as 
we shall see, in Gopala Bhatta’s IJari-bkakti-vilisa, which recognises caste restric- 
tions in ritualistic worship. On the other hand, Caitanya is reported to have said 
to Sanatana and Ripa that there is no consideration of caste or family in the 
worship of Krsna; but this appears to mean only religious, and not social, fellowship. 
This is perhaps what is meant when he is reported to have declared that worship, 
or Samkirtana, or reciling of name is open to all from a Candala to a Brahman ; 
and women, as well as men, have an equal right here. In this respect there is no 
exclusiveness. Caitanya never, for instance, encouraged any particular caste or 
person to the monopoly of the function of a spiritual guide or teacher, himself 
selecting men like Ripa, Sanatana and Raghunitha-disa for the task of 
propagating the faith. But admitting all this, a somewhat curous distinction 
appears to have been implied between religious and social spheres; the broadening 
of religious privileges was not taken necessarily to mean enlargement of social 
rights. There is no evidence that Caitanya ever wanted to interfere actively with 
the established social order, with the time-honoured Varnasrama Dharma; his sole 
concern with caste or other social restrictions was that they should not interfere 
with community of worship, but this did not imply community in eating or other 
social concerns, which should be governed by the established rules. If such 
community of worship did often break down social or caste convention. it was 
inevitable, but incidental. This never appears to have been his real object; and 
it is doubtful if Caitanya fully recognised the logical implications of such an 
attitude of common worship. There is nothing to show that he did, or that he 
sympathised with ¢he radicalism of some of his followers hike Nityananda) who 
wanted to work out the implications. The much talked of ‘ universal brotherhood 
which Caitanya is often said to have promulgated must be understood in this 


11 
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tive attitude ;' and they either did not approve of the step or 
stood aloof from it. (Thus, an important difference arose early in 
the sect which had enduring consequences. It was aggravated by 
the fact that there was no real co-ordination between the different 
groups which had sprung up spontancously and _ independently 
around Caitanya or around somc of his immediate associates.) We 
hear of the adorers of Caitanya’s Niagara-bhava, followers of 
Advaita, admirers of Gadiadhara, devotees as well as detractors of 
Nityainanda. Each of Caitanya’s associates and devotees appears 
to have developed a considcrable community of disciples of his own, 
and taught the cult of Bhakti according to the light each had 
received in his own way from the Master. 


In spite of this lack of solidarity in the history of the sect, 
there was a certain agreement on the doctrinal and theological side. 
Some of the old dogmas were, no doubt, modified, and new dogmas 
were developed, while a definite cult of the worship of Caitanya 
himself was established ; but the creed and tencts as fixed by the 
Gosvamins of Vrndiivana prevailed and ruled the whole community. 
To these six Gosvamins,? therefore, and their work we must look 
for the fundamental doctrines of the cult. 


sense; what he wanted was not social, but religious, freedom and fellowship. It 
should be frankly admitted that the indications of the texts are somewhat confusing ; 
but one need not emphasise only some of the anti-caste inclinations of Caitanya’s 
religious (and never social) attitude, and unnecessarily make him out to be (in 


the light of modern ideas) a great social reformer, which he never pretended 
to be. 


* In recent years the sect appears to have gone back, more or less, to 
conservatism in social matters. 


* The origin of the term ‘Gosvamin’ is obscure and uncertain. It is employed 
in Middle Bengali (Ghanaraéma and Kavikankan) in the general sense of ‘lord’ or 
‘master,’ as well as in the sense of ‘religious mendicant or teacher.’ Literally, it 
means ‘lord of cows.’ It is used as an honorific title by the Caitanya sect to 
signify an authoritative religious teacher or guide. The term may have originated 
or at least obtained currency from the peculiar theory of Caitanyaism that the only 
and original form, dress and occupation of Krsna as the supreme being is that of 
a Gopa; his faithful devotec is necessarily a ‘cow-lord.’ 


CHAPTER III 


THE SIX GOSVAMINS OF VRNDAVANA 


1. GrneraAL Remarks 


If Caitanya did not concern himself actively in the work of 
organising his followers, still less did he take upon himsclf the work 
of a thinker or writcr. However much intellectual pride he is 
reported to have possessed in his youth, he gave up his scholastic 
pursuits alinost entirely after his return from Gayéi. A man of his 
great emotional capacity was hardly ever fit for serious or sustained 
intellectual cffort, for which he never showed any particular bent, 
and which became more and more impossible as years went on. To 
him spiritual realisation was not a matter of speculative discussion ; 
and on one occasion he confessed to Raghunatha-dasa! that his 
follower Svariipa Damodara knew more about theology than he 
himself did. In spite of the fact that some of his scholastic 
biographers delight in depicting Caitanya as a trained theorist 
expounding with precision? a whole theological system, we are not 
sure that he had any scttled system in his mind, or ever relished 
mere theological discourses. The theology that is attributed to 
him by Krsnadisa is clearly the theology of a later day, in which 
Krsnadasa himself was severely trained. This is, however, not the 
impression given by Murari-gupta, Vrndavana-disa and other 
biographers of the Navadvipa circle, who avoid the exaggerated 
scholastic colouring and enlarge more upon Caitanya’s ecstatic 
devotion and power of working miracles. It must not also be 
forgotten that the significance of Caitanya’s teaching lies not so 
much in his special interpretation of this or that text, but in the 
reality and force of his inner spiritual expericnce, which gave him 
an extraordinary power over the minds of men. The whole trend, 
indeed, of Caitanya’s life was against his being an exact scholar or 
thinker, and his practice of a highly wrought emotionalism stood 
m the way of serious intellectual pursuits. When Caitanya closed 


1 ©-C, Antya vi, 233-84. 


? In one place he is represented as explaining a text in 61 different ways. 
Krsnadisa Kaviraja, no doubt, loves to invest Caitanya with the omniscience of 
a Sastric Pandita, but he also indicates that in his ecstatic absorption Caitanya 
was careless of mere Sastric knowledge. 
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his tol after his return from Gaya, he shut up his books and said 
to his pupils that for him lessons were finished from that day." 
The words became almost literally prophetic, for in after-ycars he 
hardly ever opened a book for serious study, and hardly ever 
wrote anything. The scholarly pursuits of a Pandit, the pride of 
learning, the zest for dialectic disputations—all passed out of his 
life, which now began to move in a new atmosphcre of entirely 
different interests. Outside the Szimad-bhdgavata, the newly 
discovered Brahma-samhitd, the Samgita-nataka of Ramananda, and 
the devotional lyrics of Lilaguka, Jayadeva,? Vidyaipati and Candi- 
dasa, he appears to have relished next to nothing.’ It is misdirected 
zeal which invests him with the false glory of scholastic eminence ; 
his true greatness lics in other directions, and his power over men 
came from other sources. 


It is not surprising, therefore, that Caitanya wrote nothing 
with the exception perhaps of cight Sanskrit verses which are given 
as the Siksdstaka, and which are nothing more than expressions of 
his simple and passionate faith Kavikarnapiira in his Ca:tanya- 


* Mar qarena Ale Te afters | BTS A BTL ITS ATES TTATT Nl .. 
gy ala auny eat sear) feta Thue she werfam eat (Con. 
Madhya i). 

austere faarafe wae azatifa sara sttitanifaeg | caeg Taraee 
aa aema ufafea ata ge qe wraeqy  (C-C, Madhya ii, 77). faarafa 
aqetara etiitamfary | ag faa ma at oat araez iy (C-C, Madhya x, 115). 
faarafa aadizra stiaitamfaeg | aTngqed Ble IS TT Taras AEA AE 
ray TTA WIS Afar | VT sre SLT ay TATA BAT UW (C-C, Antya xvii, 6-7). 


6 Jt should be recognised that the extremely emotional mode of Cuitanya's 


religious devotion never made any demand upon the intellect, nor wanted the 
nourishment of any other interest. There was no study, and no production. He lived 
in and for mystic ecstasies and trances; they consumed all his energies. Questions of 
social or ethical import, the welfare of society, seldom impinge upon his ecstatic cons- 
ciousness ; nor does intellectual consideration guide his practice. Although Krgnadisa 
Kaviraja would make an attempt to figure Caitanya as a subtle logician, he would 
also admit to Caitanya’s life of ‘divine madness’ in later years. The other bio- 
graphical records, however, clearly indicate that as days went Caitanya’s 
life became marked by progressive nervous instability; and in proportion to the 
excess of frenzied emotionalism there was steady deterioration of his intellectual 
gifts. It is not surprising, therefore, that in Caitanyaism itself, which was inspired by 
and modelled on Caitanya’s life, there is a great deal of intellectual subtlety, but 
intellectual virility is never a marked feature. 


* These verses are given as the Siksistaka in the last chapter of the C-C, 
where Caitanya himself is represented as uttering and explaining them. All these 
verses are to be found under Caitanya’s name (as Sri-bhagavat) in Riipa Gosvamin’s 
Padydvali (ed. S. K. De, Dacca 1934) nos. 22, 31, 32, 71, 93, 94, $24, 337. For 
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candrodaya' appears to negative the idea that Caitanya ever 
wrote anything about his doctrines. Anandin, in his commentary on 
Prabodhananda’s Caitanya-candraémrta, distinctly states that Caitanya 
never composed any work ; but he meets the objection of those, who 
maintain the impossibility of propagating any devotional doctrine 
without such means, by stating that even if Caitanya wrote nothing, 
he transferred his own energy into his disciples like Ripa and 
inspired them to reveal the doctrines.2 The attribution to him, 
therefore, of any specific work or specific doctrine is more a matter 
of pious belief than a positive historical fact. It is indeed difficult 
to say how such of the claborate theologising, which is piously put 
in his mouth, was actually uttered by him; for his reported 
utterances are in fact faithful summaries of the highly scholastic 
texts of the Vrndavana Gosvamins themselves, who, as Icisurcd 
recluses, could devote their keenly trained minds to the construction 
of elaborate systems. In chapter after chapter of the Caztanya- 
caritamrta of Krsnadasa, Caitanya is credited with stupendous 
Sastric learning, highly philosophical discourses, great scholastic 
ingenuity, marvels of interpretation in cxpounding finely finished 
theological and rhetorical systems of Bhakti; but the general 
impression, given by the orthodox accounts themselves, of Caitanya’s 
life of continuous and absorbing devotional ecstasics, as well as his 
own disclaimer (explained as the result of his humility) of all such 
pretensions, certainly throw considerable doubt upon his personal 
responsibility in such scholastic pursuits. It is not clear, therefore, 
how far these tenets of a later time actually represent Caitanya’s 
own views. No doubt, Caitanya is represented as commissioning 
Ripa and Sanadtana to prepare these Icarned texts as the doctrinal 
foundations of the faith, and suggesting to them elaborate outlines 
and schemes; but these outlines and schemes are so suspiciously 
faithful to the actual and much later products of the Vrndavana 
Gosvamins themselves that they take away whatever truth there might 
have been in the representation. That some such relation existed 


a discussion of their authorship and of other doubtful works ascribed to Caitanya, 
see S. K. De in JHQ, 1934, pp. 310-17. 


1 Pariparivikah : Bhava, kim teneha tene harind svabhimata-vyaijako granthah. 


Siitradharah: Yadyapi ko na veda veda-kartrtvam bhagavatas tathapi 
khalvantaryamiti ydm ihate preranim na khalu sai béhyopadesato desato vd 
kalatas ca paricchinnéd bhavitum arhati (Act i, Prastavana). 


* Nanu granthadi-racanim vind liladi-vistdranam na sydt, granthadih ko’ pi 


na krtah Sri-krsna-caitanyena katham tad vastu-prathanam iti vacyam| bhagavatd 
adksad grantha-karanabhivad hrdi brahmani  brahma-prakdsitavac chri-ripadisu 
svesu hrdi saktim samodrya tat-tad-dvdrena sarvam prakdésitam iti. (pp. 107-8). 
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between Caitanya and his Vrndavana followers is highly probable, 
but excessive zeal has represented it in a distorted perspective. It 
is also noteworthy in this connexion that the actual personal contact 
of Ripa and Sanatana with Caitanya was indeed very brief,! 
while there is no evidence to show that Jiva ever had this good 
fortune. It is almost unbelicvable that within the period of a few 
months at most they could have been instructed in the whole range 
and depth of the Bhakti-sistra and in every such detail of doctrine 
as they sct it forth in their claborate and voluminous works. It is 
certainly truce that Caitanya inspired these men of great talent with 
a life-long zcal for the task, which made them scorn delight and 
live laborious days; he might have also suggested to them his own 
ideas of devotion, born out of his own religious realisation; and 
above all, his life itself must have furnished them a vivid text to 
enlarge and comment upon.2 But to hold him responsible for 
every fine point of dogma and doctrine elaborated by the Vrndivana 
Gosvamins would indicate an undoubledly pious, but entirely 
unhistorical, imagination. 


* Ripa was sent by Caitanya to Vyndavana immediately after meeting him 


at Prayaiga (Allahabad), but he came to Puri later on and stayed only for ten 
months (C-C, Antya i and iv, 26). Sanatana met Caitanya at Benares and later 
on came to Puri for a short while. Locana-disa is not supported by any other 
biographer in the statement that Sanatana was present at the time of Caitanya’s 
passing away. Kavikarnapiira’s account, in his poem, that all the three brothers 
(including Vallabha) came to Puri together and adored Caitanya lacks corroboration, 
for it is not accepted by Krsnadisa who otherwise draws liberally upon Kavi- 
karnapira’s account. It is Krsnadasa Kaviraja, as their disciple and associate at 
Vrndavana, who supplies the longest and best information about Sanitana and Ripa, 
the other Bengal biographers knowing little of them at first hand. 


2 We have seen that, according to the Bhakti-ratndkara, Sanatana and Ripa 


were already well versed in Sastric Icarning as well as predisposed towards 
Vaisnavism when Caitanya met them; and this must have been one of the reasons 
why Caitanya selected them for the special task of systematising the theology of 
the sect. It is noteworthy that Sanatana Gosvamin in the llth verse of his 
Brhad-bhagavatamrta states : 


bhagavad-bhakti-sastraném ayum sdarasya samgrahah| 
anubhitasya caitanya-deve tat-priya-ripatah|| 
The word anubhitasya here is significant. San&tana docs not say that he actually 
received any direct instruction in these matters, but that he is compiling what he 


has felt about the character of Bhakti in Caitanya himself. Again, ot the end of 
the Digdarsani commentary to the same work, Sanatana states : 


svayam pravartitaih krtsnair mamaital likhana-sramah!| 
Srimac-caitanya-riipo’sau bhagavén priyatam sada\|, 


which speaks indeed of inspiration received from Caitanya, but not of direct ins- 
truction by him. This is perhaps what is meant by the reference to Ripa in the 
well known line: Sri-caitanya-mano’bhistam sthapitam yena bhitale. Ripa himself 
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Whatever might have been the case, the fact remains that 
Caitanya never thought it necessary to emulate the founders of 
other Vaisnava sects in the writing of religious or speculative works 
himself, nor did he care much about putting together all that he 
taught and practised. He left his own life and personality as an 
inspiring example of devotion, and as his best legacy to his faithful 
followers. On his immediate and intimate disciples, therefore, fell 
the laborious task of systematising the doctrincs and practices of 
the faith and defining its creed. This his Navadvipa followers had 
not done; perhaps they had not the training and capacity to do it 
properly. Caitanya, therefore, chose Sanitana and Ripa for the 
highly technical and difficult task for which they appeared fully 
competent. How much of these teachings is Caitanya’s and how 
much their own will never be definitely known; but it is probable 
that much of them, written within a few years after his death, was 
directly inspired by his personal example and teaching. Upon the 
two brothers Ripa and Sanitana, Caitanya himself is said to have 
imposed the special task of expressing its theology and _ its 
Rasa-sistra, in which they were very materially reinforeed by the 
mystical-metaphysical scholarship of their nephew Jiva. They were 
men of great literary capacity, acute theologians and _ passionate 
poets, as well as ascetic devotees. Their authoritative position as 
the fit and chosen disciples especially instructed and commissioned 
for the exacting task, their austere and saintly character, their 
scifless devotion to the cause, and their laborious and _ life-long 
scholarship gave them a unique influcnce as the three authoritative 
Gosvimins or teachers of the cult. As such, they had been held 
in the highest vencration in the later history of the sect. With 
thesc were closely associated Gopala Bhatta, alleged to have been 
a South Indian Brahman, whose name and attainments are held 
with almost equal veneration. His chicf task appears to have been 


similarly speaks of inspiration from Caitanya (hrdi yasya preranayad jnavartito’ham 
waraka-ripo’pi). But in the works of the Gosvamins there is nowhere any acknow- 
ledgment of direct instruction by Caitanya, as alleged by Krsnadisa Kavirija. Had 
it been a fact, they must have prominently mentioned it. Nor is this fact mentioned 
in any other biography of Caitanya than that of Krsnadasa. It is also noteworthy 
that, with the exception of the usual Namaskriyaé in their various works and of 
a few hymns by Raghunatha-daisa and Ripa which we shall discuss below, the 
Gosvamins nowhere speak directly of Caitanya nor give expression to their views 
ubout Caitanya. They are chiefly concerned with the exposition of Krsna-lila and 
never describe Caitanya-lili. No doubt, they accept the divinity of Caitanya (e.g. 
in the Namaskriya in Sanatana’s Vaignava-tosani: vande  &ri-krsna-caitanyam 
bhagavantam krparnavam| prema-bhakti-vitindrtham gaudesvavatatdra yah||; verse 
2 of Bhakti-rasimpta: tasya hareh pada-kamalam vande caitanya-devasya); but 
beyond this they hardly ever speak directly about his life and personality. 
Caitanya-worship does not appear to have been a ereed with them. 
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the codification, probably in collaboration with Sanatana, of the 
Vaisnava social and religious practices in a voluminous compilation, 
which forms the most authoritative ritualistic text of the cult. To 
these four Gosvamins were added Raghunatha Bhatta, who does 
not appear to have written much, and Raghunatha-dasa, whosc 
passionate devotional sensibilities produced a Sanskrit poetical work 
of the Campi type on Krsna-lila and a series of fervent Sanskrit 
poems and panegyries, as well as Bengali lyrics on the same 
crotic-mystic theme. 


These were the six Gosvimins to whom belongs the credit of 
working out and defining the whole system of tenets peculiar to 
Bengal Vaisnavism. The works of the Navadvipa and Vyrndavana 
circles of followers respectively were produced at about the same time, 
but the ‘Six Gosvamins’ as such are never, for obvious reason, 
spoken of by Murari, Karnapira, Vrndavana, Jayainanda and 
Locana, although individually Sandtana and Ripa are mentioned, 
as well as Gopala Bhatta and Raghunatha-diasa.1_ By the middle of 
the 17th century, however, the learned Bengali biography of Caitanya 
by Krsnadasa Kaviraja, as well as the zeal of Srinivasa Acdrya and 
Narottama-dasa, made the views of the Six Gosvamins accepted as 
authoritative in Bengal, so much so that they came almost to eclipse 
every other point of view. It was the inspiration and teaching of 
the six pious and scholarly Gosvimins which came to determine 
finally the doctrinal trend of Bengal Vaisnavism, which, however 
modified and supplemented in later times, dominated throughout its 
subsequent history. To them was due the building up of modern 
Vrndivana as the chief intellectual and religious centre of the scct, 
where its philosophy, its theology, its ritualism and its Rasa-sastra 
were created. They reclaimed the sacred sites, identified them, 
and gave to each a distinctive name; they made their wealthy 
disciples and admirers build the great temples, groves, and bathing 
places, and thus laid the foundations of its modern glory and 
sanctity. It was indced their eminence and influence which gave 
a marked primacy to the Bengal school over other rival schools in 
the holy city associated with the name of Krsna.” 


* Before Krsnadisa Kaviraja’s Caitanya-caritamrta (ie. before 1615 A.D.), 
the term ‘Six Gosvamins’ is never used in the previous biographies of Caitanya. 
The name of Jiva does not appear at all. Murari mentions Gopila Bhatta (iii. 15. 
15-16), Raghunatha Bhatta (iv. 1. 17), Raghunatha-disa (iv. 17-21), and Sanitana 
and Ripa (ili. 18. 1-2; iv. 18. 6, 11f). Wrndavana-disa only mentions Ripa and 
Sanatana. Kavikarnapira in his poem (xvii. 7-24) and drama (ix. 28, 29, 34, $7) 
refers to Ripa, Sanatana and Raghunatha-dasa. e 

* Growse in his History of Mathura (p. 241) relates a story of Emperor 
Akbar’s visit to these Gosvamins at Vrndivana in 1578 A.D. and of his recognition 
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Not much is known about the -details of their life, but most 
of their works have survived... Without exception they adopted 
Sanskrit as their medium of expression. The adoption of the almost 
obsolete and pedantic classical language was probably prompted by 
the idea of the sanctity and authority attached to the learned 
Deva-bhas& as befitting their classical works. But perhaps there 
was also the temptation of appealing to a larger learned public, as 


well as of emulating the standard Sanskrit texts of other schools 
and obtaining cqual recognition. 


9, RaGHuNATHA-DaASA 


Of Raghunatha-disa, who lived with Caitanya for many years 
at Puri, a great deal is known from Krsnadasa Kaviraja (Antya vi), 
who was his intimate friend and disciple at Vrndavana, and who 
must have made a considerable usc of the personal reminiscences 
of this venerable Gosvimin in his account of the last phase of 
Caitanya's career. Raghunatha-dasa'’s life presents vet another 
example, not rare in this period of religious revival. of the renuncia- 
tion of worldly eminence and fortune for the sake of spiritual 
advancement. He was the son of a rich Kayastha, named Govardhana, 
a zamindar of Saptagrama in the district of Hooghly, who is said to 
have enjoyed a princely income of twelve lakhs of rupees ; but the 
heir to this immense fortune evinced deep religious tendencies from 
his boyhood, which proved disquicting to his father. On the 
occasion of Caitanya’s visit to Santipur on his way to Ramakchi, 
Raghunatha is said to have met Caitanya for the first time. 
Raghunatha’s mecting with Nityananda later on? at Pambati, 


of their spiritual activities. The wealthy Rajas of the West, who were their 
disciples, contributed towards the building of the fine temples, seven of the oldest 
and finest of which are ascribed to these Gosvamins. See Growse op. cit. for 
details. 


2 Most of these works have been published in Bengali characters at Berhampur- 
Murshidabad by the Radharaman Press. In the lists given below, these have been 
marked with an asterisk. Those printed at Vrndavana and elsewhere are separately 
indicated. 

2 This meeting is commemorated by an annual festivity, called Danda- 
mahotsava. The origin of the festivity and its quaint name are thus explained. 
Perceiving that Raghunitha was filled with a desire for ascetic life, but outwardly 
engrossed in worldly concern, Nityananda laughingly called him a “dissembler ” and 
pronounced a punishment «(danda) on him that he should feed all the assembled 
Vaimavas. The rich young man, in obedience, gave a sumptuous feast and dis- 
tributed large sums of money among the Vaisnava guests. The account is to be 
found in C-C, Antya vi. It is curious, however, that Raghunatha nowhere 
mentions Nityananda in his works, although in his Caitanydstaka and Gauranga- 
stava-kalpataru, he refers to {évura Puri, Govinda, Kasi Misra and Svaripa. It 


12 


90 - Vaignava Faith and Movement 


near Calcutta, stimulated his. spiritual longings further, and very 
soon he escaped the vigilance of his apprehensive father, and left, 
as Krsnadisa tells us, wealth befitting Indra and a wife like an 


Apsaras (geqaa trey ait wqairaa), This is confirmed by Raghunatha’s 
own statement in his Gaurdnga-stava-kalpataru that Caitanya 
saved him from the influence of wealth and wife (mahadsampad- 
dardd api).' After an arduous journcy, he reached Caitanya at 
Puri, where he was handed over for spiritual training to Svariipa 
Damodara. The extreme austcrities which Raghunitha practiscd 
was a thing of wonder even to the devout Vaisnavas, and Caitanya 
himself is said to have acknowledged its depth and sincerity.? 
According to Kavikarnapira (Caitanya-candrodaya, x. 3), Raghu- 
nitha’s Diksaé-guru was Yadunandana Acarya; but Raghunatha 
himself in some of his poems? pays homage to Ripa Gosvamin as 
his Siksa-guru. After Caitanya’s death he is said to have left Puri 
for Vrndavana, where he joined Ripa and Saniitana and lived near 
Radha-kunda a self-imposed life of hard asceticism till his death. 
Caitanya had entrusted him with a Govardhana-éila, a dark-coloured 
stone used as an emblem of Krsna, which he nourished and tended 
with deep devotion, daily bathing it, feeding it and worshipping it 
with elaborate service. From his Vraja-vildsa-stava (Sl. 2), it 
appears that he became blind in his old age; and his Dédnakeli- 
emtdmam (SI. 2 and 173) was composed after he had become blind. 
He was the only non-Brahman (Kayastha) disciple among the Six 
Gosvamins, but the honour paid to him is no less on that account. 


His literary works,t which deal, in impassioned Sanskrit 
verse and prose, with the mystic-crotic aspects of Radha-Krsna 
worship, are not very extensive. They are mostly in the nature of 
fervent lyrical hymns, Stavas or Stotras, which have been collected 
together and published under the title * Stavdvalt5 They are 


ig also noteworthy that, with the exception of Murari, Kavikarnapira and Krsnadasa 
Kaviraja, Raghunatha is not mentioned by the other biographers of Caitanya. 

* The alternative reading is mahdsampad-dévdd api (‘from the consuming 
fire of great wealth *). 


* aqaray agiea (v.1. ferret) ga grande Year (C-C, Antya vi, 809). 

* Abhista-siicana, Sl. 2; Manah-siked, Sl. 11, 12; Sva-niyama-dasaka $l. 10; 
Radha-krsnojjvala-kusuma-keli, Sl. 44; Visékhdnanda-stotra, Sl. 184; Déna-keli- 
cintamani, Sl. 174-175. But Abhista-siicana §1. 18 says: Ff gawet WANT 


eaaqtsag, but the conimentator apparently reads @ BSATSAT { 

* For the literary works of Raghunatha see below in ch. vii.—Yadunandana 
Acirya is mentioned in C-C, Antya vi, 161 as Advaita’s disciple and Raghunatha’s 
Guru. 

* As already indicated above, works marked with an asterisk (as here) 
have been published at Murshidabed (Berhampur) by the Radharaman Press, in 
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either devout praises of Caitanya (e.g. Caitanydstaka, nine stanzas 
in Sikharini; Gauwrdnga-stava-kalpataru, twelve stanzas also in 
Sikharini) or didactic pieces (e.g. Manah-siksd, twelve stanzas also 
in Sikhatini), but most of them give an emotional treatment in 
highly erotic imagery of the various aspects of Krsna-lila. The 
total number of these hymns is twenty-nine, and they are of 
varying lengths and arc composed in a variety of metres, although 
the Sikharini and Malini appear to have been the author’s favourite 
metres. Some of the longest and best known are the Vuldpa- 
kusumaijali (104 stanzas in diverse metres), Radhd-krgnojjvala- 
kusuma-keli (44 stanzas in Sikharini) ,Visdkhdnanda-stotra (134 
verses in Sloka metre) and Vraja-vildsa-stava (107 stanzas in 
various metres).! The purely poetic merit of these Stavas cannot 
be estimated very highly, but their evident erotic mysticism, 
consisting of a decply emotional spiritualisation of scnsuous forms, 
gives them a rich and luscious charm and a sweet ring of passion, 
which bear a striking testimony to an interesting feature of Bengal 
Vaisnavism. The original inspiration of these poems comes, of 
course, from the Srimad-bhagavata, and from Jayadeva’s highly 
finished lyrical Gita-govinda, which, we are told, were the constant 
sources of the cestatic emotions of Caitanya himsclf; but the 
Sri-krsna-karndmrta of Lilaguka, which Caitanya is said to have 
discovered in his Southern tour and commended in superlative terms 


Bengali characters and generally with a Bengali translation. The Stavavali has 
been printed, with a Sanskrit commentary by Vangesvara (or Vangavihari), whose 
title is differently given in the work itself as Vidyabhiisana and Vidyalamkara. 
A commentary, or rather gloss, ascribed to Raghuniatha himself, is noticed in 
Eggeling’s India Office Catalogue, vii, pp. 1466-7 (no. 1177). From the extracts 
quoted as specimens, this appears to be different from the commentary of Vangeévara. 


* The printed Stotras in this collection, besides those mentioned above are: 


Prérthanaé (4 verses in Sardilavikridita, Méalini, Sikharini ond Sragdhara), 
Govardhandsraya-dasaka (11 verses in  Sardiilavikridita); Govardhana-vaaa- 
Prarthand-dasaka (11 verses in Malini), Radhakunddstaka (9 verses in Malini), 
Prema-piradbhidha-stotra (11 verses in Malini), Prirthana (4 verses in diverse 
metres), Sva-niyama-dasaka (11 verses in Sikharini), Rddhikastottara-sata-ndma (in 
Sloka metre, 47 verses), Mddhikistaka (9 verses in Malini), Premambhoja- 
marandakhya-stava-raja (18 verses in sloka metre), Sva-samkalpa-prakdga (21 verses 
in Bhujangaprayaita, Sikharini, etc.) Prdrthanamrta (20 verses in Sikharini, 
Mandakranta, Prthvi, Sardilavikridita, Upendravajra, Sragdhara etc.), N avdstaka 
(9 verses in Sardilavikridita), Gopdla-rija-stotra (15 verses in Malini), Madans- 
gopila-stotra (22 verses in Malini), Mukundagtaka (9 verses in Malini), Utkantha- 
dagaka (11 verses in Sardilavikridita), Nava-yuva-dvandva-didrksdstaka (9 verses 
in Malini) Abhista-prarthandstaka (8 verses in Sikharini), Ddna-nirvartana- 
kundastaka (9 verses in Mélini), Prarthandsraya-caturdasaka (14 verses in 
Sikharini, Vasantatilaka, Malini, Mandakranta, etc.), Abhista-siicana (18 verses in 
Indravajra, Vasantatilaka, Malini, Mandakranta Sragdhara, Sardilavikridita, etc.). 
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to his disciples, must have had a great deal of influence on this type 
of writing in Bengal. Raghunatha’s only sustained composition, 
however, was his Muktd-caritra,| a Sanskrit Kavya of the Campi 
type written in prose and occasional verse, but intersper$ed with 
witty dialogues. The theme is Krsna’s early sports at Vrndavana, 
its object being to show the superiority of his free love for Radha 
over his wedded love for Satyabhamaé. On Satyabhima’s somewhat 
naive enquiry as to whether pearls grew on trees, Krsna himself 
relates a fanciful story of his sowing pearls at Vrndavana and 
producing pearl-creepers, which bore pearls as fruits, of the failure 
of Radha and her companions at a similar effort, of their offer to 
buy Krsna’s pearls, of their subsequent raillery, of the witty 
repartee, amorous dialogues and adventures following upon the 
incident. In this work, as well as in some of the Stotras mentioned 
above, Raghunatha pays homage to the kindness and affection 
shown to him by Ripa, Sanatana and Jiva, and in. the last verse of 
the Muktd-caritra he speaks of Krsnadisa Kaviraja in whose 
company at Radha-kunda he passed his last days in Vrndavana. 
Raghunitha probably wrote some other poctical works, for the 
the three verses cited with his name in the Padydvali are not 
traceable in the poems mentioned above. A work called Ddna- 
carita,2 is ascribed to him in the Bhakti-ratndkara (ch. i, p. 59). 
This appears to be the Déna-keli-cintémani,’ which in 175 highly 
erotic stanzas in different metres, gives an imaginary account of 
the Dana-lila of Radha and Krsna, a theme which is also treated 
under the caption Dana-khanda by Badu Candidisa* in a 
somewhat different strain, and which finds another expression in 


* Ed. Nityasvarup Brahmacari, in Bengali characters, with a Bengali translation, 
Brindavan 1908. 


* This is not the nameless Sanskrit work noticed in Eggeling’s India Office 
Catalogue (vii, p. 1470b, no. 1184d) and ascribed to Gopila Bhatta, perhaps 
wrongly. The India Office work is written in prose and verse, and consists of four 
chapters, the descriptive titles of which will indicate their respective themes: 
(t) Vasana-caurya-keli, (i) Bhara-khanda, (i) Para-khanda, and (iv) Dana- 
khanda, which form the various well known aspects of Krsna’s sport. From the 
passages quoted in Eggeling’s Catalogue it appears that this work, attributed to 
Gopéla Bhatta, is identical with the Radhd-premamrta (ed. Murshidabad, Radharaman 
Press, B.S. 18385-1929 A.D.; the name of the author being given here as one 
Mohinimohana Lahidi Vidyalamkara of the village Malanga !), the authorship of which 
is sometimes also ascribed to Caitanya himself. The work is also known as 
Gopdla-caritra. It canuot be the composition of a modern author, for two verses 
from it are cited in Ripa Gosvamin’s Padyfvali and assigned to Manohara (see 
S. K. De, ed. of Padyavali p. 216). 


* Ed. Haridas Das, Navadvipa 1987, in Bengali characters. 
‘ Ed. Vangiya Sahitya Parigat, Calcutta 1916, p. 33 f. 
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Riipa’s Ddna-keli-kaumudi. Krsnadisa Kavirija tells us (C-C 
Antya xiv, 7) that like Svariipa Damodara, Raghunatha also wrote 
some biographical account of Caitanya in the Kadaca form,! 
but of this there is no information. There are also three Bengali 


Padas assigned to him in the Bengali Vaisnava anthology, Pada- 
kalpataru, of Vaisnava-dasa.2 


3. Racuunatua Barta 


Of Raghunaitha Bhatta nothing much is known, and he does 
not appear to have left any work. Murari (iv. 1. 15-17) tells us 
that Caitanya met his father Tapana Misra at Benares, where 
Caitanya became his guest on his journcy back from Vrndavana and 
revealed his grace to the boy Raghunatha. Later on Raghunatha 
came to Caitanya at Puri and stayed there for eight months. At 
Caitanya’s direction he returned home; and after four years, on the 
death of his parents, he came again to Puri and stayed for eight 
months. He was then directed by Caitanya to join Rapa and 
Sanatana at Vrndavana, where he appears to have lived thercafter. 
Caitanya is said to have given him a Tulasi garland. Krsnadisa 
Kaviraja tells us that the Bhatta was well read in the Srimad- 
bhdgavata, and Ripa used to take delight m his reading of that 
scripture.’ 


4. Goprata Buatta 


Apart from unccrtain legends, there is no full nor satisfactory 
account of Gopiala Bhatta. Nothing practically is recorded of him 


* See above p. 81f. In C-C, Madhya ii, 84, 93, Raghuniatha is said to have 
committed Svariipa’s Kadacéi to memory and thus preserved it; but in Antya xiv, 
7-10, Svariipa is called the Siitrakara and Raghunatha the Vrttikara, pointing to 
collaboration. 


* The commentary on Ripa Gosvamin’s Déna-keli-kaumudi is wrongly 
ascribed to Raghunatha-dasa in Aufrecht. It was composed by Jiva. To Raghu- 
natha-disa, as well as to his namesake Raghunatha Bhatta, is sometimes wrongly 
attributed the Govinda-lilamrta (see above, p. 41, note) which was really the work 
of their friend and disciple Krsnadisa Kaviraja, who is described in xxiii. 95 as 
“a bee to the lotus-feet of Ripa and Raghuniatha (see Ind. Ant., 1928, p. 208). 
A Sarit-sara-tattva-samgraha is ascribed also to Raghunatha in a manuscript 
noticed in Mitra, Notices, vi, no. 2158, p. 214. It proposes to deal with the five 
Tattvas, viz., Guru, Krsna, Naman, Bhakti and Bhakta, for these are regarded as 
sdrat sdéram paradt param. But the colophon says: iti sdrat-sdra-tattva-samgrahe 
paiicilhydne sagtha-vivekah. The topic is dealt with also by Krsnadisa Kaviraja 
in C-C, Adi vii, 3-17. As Svariipa Dimodara is credited by Kavikarnapira with 
the doctrine of Pafica-tattva, it is not unlikely that Svaripa’s disciple Raghunatha 
also wrote a worle on the subject. Anandin (p. 125) refers to Svaripa’s work on 
Pafica-tattva as Gaura-tattva-niripana. 


® C-C, Antya xiii, 117, 126-29. 
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by Krsnadasa Kaviraja, who refers to Gopala Bhatta (Adi i, 37) 
as one of his Siksa-gurus,! and must have known him quite well 
during the last phase of his life at Vrndaivana. Narahari 
Cakravartin, in the first half of the 18th century, explains? this 
extraordinary silence as duc to an express prohibition, befitting his 
Vaisnava humility, by Gopala Bhatta himself, and undertakes to 
remedy this deficiency by a curious account in his own Bhakti- 
ratnakara.® The tradition recorded by Narahari informs us that 
Gopala Bhatta was the son of Venkata Bhatta, a learned Brahman 
of Southern India, at whose house Caitanya was a guest for four 
months during his South Indian pilgrimage ; but no information is 
given regarding the place where Venkata lived. Venkata’s elder 
brother was Trimalla and younger Prabodhananda; they were 
worshippers of Laksmi and Niarfiyana and belonged to the 
Srivaisnava sect, but through the grace of Caitanya, they, as well 
as young Gopala Bhatta, were inspired with a devotion for 
Radha-krsna worship, Gopila Bhatta further recciving Caitanya’s 
direction to leave later for Vrndavana and mect Ripa and Sanatana 
there.t He was cducated by his uncle Prabodhananda, and, in a 
short time, went to Vrndavana with the permission of his parents. 
Narahari tells us that of all this there is a special account in the 
Caitanya-caritimrta ( Maeqafiarad faxe-aqa) meaning Krsnadasa’s 
biography ; but he acknowledges that Gopala Bhatta’s name does 
not appear there in this connexion (MWA BET ata Deas AMT). But 
as an explanation he further states that ‘elsewhere’ it is found that 
Gopiala was the son of Venkata ( Seay eae TATE AETAAT ), 


What is actually found in the Cattanya-caritdmrta and 
‘elsewhere’ about Gopaila Bhatta can be summarised as follows. 
Murari-gupta (iii. 15. 14-16) mentions the hospitality of Trimalla 
(and not of Venkata) during the rainy season, and describes Gopila 
Bhatta, then a young lad, giving up his boyish sports and turning 


* Other references to Gopala Bhatta occur at Adi x. 105, xi. 4; Madhya 
xvii. 49.—On Gopila Bhatta, see S. K. De in Indian Culture, v, 1938-39, pp. 57-71. 


eiiitara We ee far ara fea) aed fra cay afara faafirer vy 
ee fatfac ger & ghed ake) faves ofa da ara arene ti 


apfaerst ent crane afeare | areata fore ar Bt TET 
° Ed, Radharaman Press, Berhampur-Murshidabad, ch. i, pp. 6-16. 


‘ This would imply that Ripa and Sanatana were already in Vrndavana 
when Gopala Bhatta armved there; so Narahari says elsewhere: fafaaa wae 
wsqanNaa | TMI ATT FQla4- QTTAT ||. But in another place Narahari says 


again: BY Wit aaa at steer gearaa we mers fafear ana y 


implying that Gopala Bhatta was already there when Ripa and Sanitana arrived 
for the first time! When did Gopala Bhatta actually arrive ? 
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into a Bhakta by the touch of Caitanya, as the son of Trimalla; 
but no other details are given. In his Sanskrit Kavya on Caitanya 
(xii, 4), Kavikarnapiira states that Caitanya spent four months 
in the house of Trimalla Bhatta at Srirangam during his South 
Indian pilgrimage, but no mention is made of Venkata, Prabodha- 
nanda or Gopala Bhatta in this connexion. Nor is this incident 
referred to in Karnapiira’s better known Sanskrit drama on 
Caitanya. Krsnadasa Kavirija makes matters worse confused! by 
speaking separately (Madhya i, 108-10 and ix, 82-166) of the 
hospitality of Trimalla and Venkata Bhatta, at Srirangam, respec- 
tively for four months; both of them are described as 
Srivaisnavas, but their connexion is not stated; and, as Narahari 
says, the name of Gopala Bhatta does not appear. In other 
biographies of Caitanya there is no reference to Gopala Bhatta or 
to this incident at all. 

By ‘elsewhere,’ therefore, Narahari may be referring to some 
such works of later date as the Prema-vildsa? of Nityinanda-dasa, 
where a similar but much briefer account is found; while the 
Anurdga-valli® of Manohara-disa records in some detail a somewhat 
similar tradition. According to Nityinanda-disa, Caitanya spent 
four months in the house of Trimalla Bhatta at Srirangam and 
directed Trimalla’s younger brother Prabodhananda to educate the 
young Gopala (apparently Trimalla’s son, for Venkata is not 
mentioned), who would in time become a very learned man, and 
commanded Gopiila Bhatta to go to Vrndavana after his parents’ 
‘death. Manohara-dasa accepts this story, belicves that Gopala was 
Trimalla’s son, and states that Venkata was the eldest and 
Prabodhinanda, who was Gopala Bhatta’s teacher, the youngest of 
the three brothers. In his account Gop&la was apparently a grown- 
up and learncd young man at the time of Caitanya’s visit; 
Caitanya. commanded him to stay at home and tend his father 
and uncles but directed him to join Sanatana and Ripa latcr at 
Vrndavana. Monohara adds that sometime after Caitanya’s visit, 
the three brothers, with their wives, set out on a pilgrimage and 


* This has not escaped the notice of Manohara-disa who comments in his 
Anurdga-valli (Mafijari i): Gera fray wet at far sari wee mead 
arquica tary aga afiat ag qa facarita amy ane giz are Age 
fafea nv fag wet gare araterg feral (tie Aer a era frat AE 4 

2 Ed. Radhargman Press, Berhampur-Murshidabad, 2nd ed., 1911, in the 18th 
Vilasa. In the work itself its date of composition is given as Saka 1522-1600 AD., 
but the internal evidence of some parts conflicts with this date. 


2 Ed. Amrita Bazar Patrika Office, Calcutta 1898, pp. 8-12. The work is 
dated at Vrndivana in Saka 1618=1696 A.D. 
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came to Caitanya at Puri, where after religious intercourse, they 
were bidden to return home. 


It will be seen at once that there is a great deal of discrepancy 
and uncertainty in the accounts, meagre in themselves, which the 
records of the sect give of Gopala Bhatta. Narahari is not unaware 
of this fact, but he exhorts the faithful not to indulge in vain 
arguments.’ It is clear, however, that those writers, who have at 
all recorded anything about Gopila Bhatta, agree about his 
South Indian origin, but they do not agree about his ancestry and 
personal history. The account of his meeting with Caitanya is 
also enveloped in the uncertainty of legends; and it is curious that 
at the time when Caitanya is alleged to have directed Gopila 
Bhatta to meet Sanadtana and Ripa at Vrndivana, he himself had 
‘not yet met them nor directed them to proceed to Vrndavana! 
The fact is that none of Caitanya’s well known disciples accom- 
panied him during his South Indian pilgrimage; it is, therefore, 
not strange that the accounts of it, written in much later times 
and based more upon hearsay than direct knowledge, should be 
meagre and conflicting.” 

The mention of Prabodhananda as the uncle of Gopala Bhatta 
is also curious; but it occurs nowhere else but in the three late 
works of Nityananda, Manohara and Narahari. At the commence- 
ment of his Han-bhakti-vilisa, Gopala Bhatta, no doubt, describes 
himself as the disciple (Sisya) of Prabodhananda, but he is silent 
regarding his own parentage and makes no mention of his alleged 
relationship to Prabodhananda. Gopala describes Prabodhananda 
as bhagavat-priya? an epithet of which the commentary gives 
alternative explanations as a Bahuvrihi and as a Tatpurusa com- 
pound. The latter sense would imply that Prabodhananda was a 


.oaititae wet ¢ aa faa be fies cat te ar ae aaa 
at afar Aa ax SAS A StL warradts are STA GAT (p. 15). 

2 Some modern writers (Ramnarayan Vidyaratna, introd. to the Berhampur 
ed. of the Hari-bhakti-viliésa; Dinesh Chandra Sen, Vaisnava Literature of Bengal, 
Calcutta University 1917; p. 57; etc.) add to the confusion by proposing to 
identify Gopala Bhatta’s alleged father, Venkata Bhatta, with Venkatanatha of 
Velagundi, whom Dharmarajadhvarin mentions as his Guru in his Vedénta- 
paribhasé; but of this there is not the slightest evidence. Gopala Bhatta’s native 
place, again, is given by some as Bhattamari; but in Krsnadiisa’s description of 
Caitanya’s South Indian: pilgrimage, Bhattamari occurs not as the name of a place 


but as the name of a gang of false ascetics whom Caitanya ig said to have met in 
Mallara land (Malabar ?). 


* The stanza runs thus: bhakter vilasims cute prabodhé-| nandasya #isyo 
bhagavat-priyasya| gopdla-bhatto raghundtha-dasam| samtosayan ripa-sandtanau ca||. 
The verse is known to Nityananda-dasa, Narahari and Manohara. 
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favourite disciple and Gopala Bhatta, the disciple of this favourite 
disciple of Caitanya; and yet it is somewhat strange that the 
biographies of Caitanya preserve no account of Prabodhananda? 
and very little of Gopadla Bhatta! Some Stotra-kavyas exist bearing 
Prabodhananda’s name; they testify to their author’s Vaisnavite 
inclination and to a feeling of decp devotion to Caitanya as the 
supreme object of adoration. Of these the more well known is the 
Caitanya-candradmrta. The printed text? of the poem consists of 
143 devotional verses in various metres distributed over twelve 
Vibhagas. They are panegyrics of Caitanya, and the names of the 
Vibhagas, such as Stuti, Nati, Asir, Bhakta-mahiman, Abhakta-ninda, 
Dainya, Upasya-nisthi, Utkarsa, Avatira, Loka-siksa, Ripollaisa and 
Socana, would roughly indicate their content. Several stanzas 
(especially 38, 129, 131, 135 and 136) suggest that the author must 
have seen Caitanya at Puri and had been in close contact with him : 
which would support the inference of his having been a disciple. 
The stanzas lament the passing away of the Lord and _ possibly 
of some of his great disciples; and the consequent disruption of 
the sect is also implicd. This Stotra-kavya is also interesting as 
one of the early works which openly inculcate Caitanya-worship, 
to which, however, the Vrndivana Gosvamins do not appcar to 
have lent any direct theoretical support.2 The pocm undoubtedly 
reflects what is called the Gaura-piramya attitude of his Navadvipa 
devotees, which is not explicit in the works of the Gosvamins, but 
which regards Caitanya in himself, and not as an image of Krsna, 
as the highest reality or Parama Tattva. The theory that all the 
Ganas of Krsna became incarmated along with Caitanya (a doctrine 
which probably originated at Navadvipa and is fully described im 
1576 A.D. by Kavikarnapira in his Gawra-ganoddesa,* but which 
found little encouragement from the Vrndivana Gosvamins!) 1s 
referred to in stanza 118 ; while the belief, first utilised by the contem- 
porary composcrs of Bengali Padas,® that Caitanya was an incarnation 
of both Krsna and Radha finds expression in stanzas 13 and 109. 


2 The omission is sometimes explained as due to Prabodhananda’s alleged 
defection from the orthodox views of the Gosvamins, but this is unconvincing in 
view of Gopala Bhatta’s direct mention of him as his Guru, along with the mention 
of Ripa, Sandtana and Raghunatha-disa in the same stanza. 


2 Ed. Radharaman Press, Berhampur-Murshidabad 1926, in Bengali characters, 
with the Sanskrit Rasikdsvadini commentary of Anandin, and a Bengali prose 
translation. For MSS of the work see Aufrecht, Catalogus Catalogorum, and 
Descriptive Catalogue of Skt. MSS in the Varigiya Sahitya Parisat, p. 228. In 
some Catalogues the total number of stanzas is given as 141 or 144, and the texts 
in the cited extracts do not always correspond exactly. 

® See below chapter v, on Caitanya-worship as a Cult. 

“ See above ‘p. 34, note 8. 5 See above p. 49. 
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What is more remarkable is that in stanza 132 there is a reference 
to Caitanya as Gaura-nagara-vara, which apparently subscribes to 
the Nagara-bhiva doctrine of Narahari Sarakdra and Locana-dasa. 
a doctrine which hardly found favour in the orthodox circles! It 
is no wonder that the poem is not quoted with approval by 
Krsnadisa Kaviraija, but it is somewhat strange that its author, 
with his unorthodox views, could have been the Guru of one of 
the venerable Gosvimins! Fyom stanza 19 it is probable that 
Prabodhananda was an Advaita Samnydsin before he met Caitanya ; 
and the commentator Anandin describes him as Parivrajakacirya 
Prabodhananda Sarasvati, which description is often found in the 
colophons of the MSS of the poem. The other work ascribed to 
Prabodhananda is entitled Samgita-mddhava2 It gives in fifteen 
cantos a treatment of the Vrndavana-lili of Radhi and Krsna; 
and in imitation of Jayadeva’s Gita-govinda, which is its obvious 
model, it includes melodious Padavalis or songs. A third work, 
called Vrnddvana-mahimamrta,? is also ascribed to him; it describes 
with elaborate devotional fancy the glories of Vindavana as the 


* See above p. 49. 


* Printed from the Bhakti-prabha Office, Hugli 1936, in Bengali characters. 
There is a MS of the work in the Dacca University Library (no. 1402) in Bengali 
script, with 17 folios. The MS contains 15 cantos and a total of 141 verses, excluding 
songs which are separately numbered (the 16th canto of the printed text really 
consists of four extra Namaskriyéi verses, which are added after the colophon by 
the Dacca University MS, but which are not taken as forming an extra canto, 
there being no formal colophon after them naming a 16th canto). One of the 
opening (no. 6) and one of the concluding (no. 188) verses pay homage to 
Caitanya as Gaura and Sacinandana respectively. 


* A. B. Kathvate, Report on the Search of Skt. MSS, 1891-95, Bombay 1901, 

p. 88, no. 577; the number of verses is not mentioned, but since the MS contains 
only 11 folios (with 11 lines on a page) it cannot be a very long poem. It is, 
however, said that Prabodhananda composed this work in one hundred Satakas, 
of which seventeen Satakas have been printed in Bengali characters at Brindavan 
(1988-87) by Harendra Kumar Chakravarti and others; some of the Satakas in this 
collection contain more than a hundred stanzas—A Vrndavana-sataka (ed. Haeberlin’s 
Kavya-samgraha, 1847, p. 480f; reprinted in Jivananda Vidyasagara’s Kavya- 
samgraha, pt. ii, Srd ed., Calcutta 1888, pp. 388-884; 126 stanzas) is often ascribed 
to Prabodhananda; but the name of the author is missing in the printed text. 
There are, however, two opening verse (nos. 2, 8), containing references to Caitanya, 
which raise the presumption that it was written by a Bengali Vaignava. In most 
of the catalogues and reports of Sanskrit MSS, where MSS of the Vrnddvana-sataka 
are noticed, it is generally assigned to Prabodhananda Sarasvati (eg. R. L. Mitra, 
Notices, vi, p. 188, no. 212%; Peterson, Three Reports, p. 396, no. 851; Catalogue of 
Skt. MSS in the Vatgiya Sahitya Parisat, p. 205; but no name of the author is 
found in MSS noticed in Stein, Jammu Catalogue, p. 74, no 816 and in R. G. 
Bhandarkar, Report 1887-91, p. 8%, no. 468). If it is a genuine work of Prabodha- 

"panda, it might have formed a part of the bigger Vrnddvana-mahimdmrta as one 
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abode of Krsna and the scene of his sports. A Sanskrit commentary! 
on the Gopdla-tapani Upanisad by Paramahamsa Parivrajakacarya 
Sri-Prabodha Sarasvati also exists, while a Viveka-sataka? on 
dispassion or indifference to worldly attraction is found ascribed to 
Prabodhinanda Sarasvati.2 Whether this Samnyasin and Stotra- 
writer is identical with Gopala Bhatta’s Guru Prabodhinanda yet 
remains to be proved ; and the allegation that he was Gopila Bhatta’s 
uncle is found only in the legend, clearly of a later date, narrated by 
Nityananda, Manohara and Narahari.* 


From what has been said above, it is clear that the account 
of Gopala Bhatta found in the records of the sect itself is not only 
meagre but also uncertain and unsatisfactory. But here the matter 
does not end. Another work is definitely ascribed to our Gopala 
Bhatta by Narahari Cakravartin and Manohara-disa, but the 
ascription is falsified by what is recorded in the ascribed work 
itself! And this is a good commentary on the trustworthiness of 
the traditions recorded by these writers. Narahari informs us? 
that Gopala Bhatia composed a Tippani on Tilasuka’s Krsna- 
karndmrta, which became a source of dclight to devout Vaisnavas ;° 


of its constituent Satakas; but the parts of the latter work, which have so far 
been printed, do not contain this series of verses. 


1 Descriptive Catalogue of Skt. MSS in the Calcutta Sanskrit College Library, 
vol. x, pp. 158-59. 


* RK. L. Mitra, Notices, vii, p. 261, no. 2510; in 180 Sanskrit ‘ Slokas.— 
The title Sarasvati is mentioned in the Bhakti-ratnakara. 


* The Stotra-kavya, named Radhd-rasa-sudhanidhi, printed in two parts from 
the Bhakti-prabha Office, Hugli 1924, 1985, is wrongly ascribed to Prabodhananda. 
The first and the last verses of the printed text pay homage to Caitanya, but these 
verses are missing in the MSS noticed by Eggeling (India Office Catalogue, vii, 
pp. 1464-65), Aufrecht (Bodleian Catalogue, p. 131, no. 239), Haraprasad Sastri 
(Descriptive Catalogue of ASB Collection, vii, p. 230 and Notices, 2nd Series, i, 
p. 884), while the work is uniformly ascribed in these and other MSS to Hitahari- 
vaméa, son of Vyasa. It is obviously a case of appropriation by the Caitanya sect 
of a work composed by Hitaharivaméa of the Radhavallabhi sect! 


“ The proposed identification of Prabodhananda with Prakasinanda (of which 
one hears for the first time in the spurious Advaita-prakdsa, see above p. 75, note 1), 
whom Caitanya met at Benares, is still more unfounded and unjustifiable. There 
is also no evidence for the statement (Jadunath Sarkar, Caitanya’s Life and 
Teachings, 2nd ed., Calcutta 1922; misled by Dinesh Chandra Sen and others) that 
Caitanya changed the name of PrakiSinanda into Prabodhananda; and nothing is 
said anywhere of a change of names. Caitanya is alleged to have met Prabodha- 
nanda in Southern India long before he came across the scoffing unbeliever of 
Benares. Apart from the dubiousness of the fact of conversion of Prakasananda 
itself, we do not know if and when Prabodhananda was actually coverted by Caitanya. 


© efits poaeataae Recall | deaae qenateg aver gfe 


* The importance of Krena-karnimrta to Bengal Vaisnavism is explained by 
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while Manohara not only. mentions and _ characterises this 
commentary but also quotes and comments on its two Mangala- 
glokas and declares Gopala Bhatta’s authorship of the work.' 
These verses do indeed occur, as they are quoted, in the Krgna- 
vallabhad commentary? of Gopala Bhatta on the Krsna-karndmrta, 
as its first two opening verses. The first verse is an invocation of 
Krsna, there being no Namaskriyé to Caitanya, while the second 
verse? names the author and the work, and informs us that the 
commentator was a Dravida Brahman. But in one of the closing 
verses, which, however, is not quoted by Mahohara, the 


the legend, narrated by Krsnadisa Kaviraja, of Caitanya’s discovery of this work 
during his South Indian pilgrimage. Caitanya was so struck by its high devotional 
value that he brought back the work with him, and it became the source of the 
emotional religious experience of himself and his disciples. There can be 
no doubt that it exercised a great influence on the emotionalism of the Bengali 
faith. It not only inspired similar lyrics and is quoted in the treatises on 
Rasa-sistra composed by Ripa, but several commentaries came to be written on 
it, explaining its significance from the standpoint of Bengal Vaisnavism, Krsnadasa, 
who eulogised (Madhya ix, 307-8) the work thus: 


suigaaa seg arte fayad | oer wed eT RON ATATA 
aleaa ange scaetene wah) Ana X eahsa ww fafa n 


himself composed a Sdranga-raigadé commentary in Sanskrit, while Caitanya-dasa 
wrote yet another commentary entitled Subodhani. Yadunandana-daisa translated the 
work into Bengali verse—-These three commentaries have been edited in S. K. De’s 
edition of the Krsna-karnémria (Dacca University Oriental Publication Series, Dacca 
1938), which see for further information about the commentaries. 


+ sfraremtarfat eartate Star Set site fade saver arena fafar u 
urge ada wenefasa aaeaT | Tagfeadl ane faarede ATT Ui 
a dare ayeray gests | fafaars ater fe gia aaats ui 
waa great a afea cgaT lt gene wer ay Fa gs ATT 
aan fe wtet—aqerafearareneqs, ete. 


* Ed. in S. K. De’s edition of Krgna-karndémrta mentioned in the foregoing 
footnote. The introduction contains a discussion of the problem raised here, and 
reviews the commentator’s conformity to ideas of Bengal Vaisnavism (p. xxxix and 
xli). There is nothing in the commentary which does not subscribe to the tenets 
of Caitanyaism, and it quotes directly from Riipa’s two works on Rasa-sastra. 
It is curious, however, that Krsnadiasa Kaviraja, in spite of his homage to Gopéla 
Bhatta as one of his Siks&-gurus, does not anywhere refer to Gopala Bhatta’s 
commentary; nor does he, in his own commentary, follow the Krsna-vallabha, but 
he accepts and expands Caitanya-disa’s Subodhani. 


* gcymalatcaat tet slecqamara | atqrente: Sed Arierafaferte: 0 
+ sitaurfiedtgargfafirg: sttareaiegtsaa- 
Remighay sanyamepeacan: | 
aeques Hfafecad faaqat marearet az 
aqraraqarefarquerearaeeaatshea: 
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commentator informs us he was the son of Harivamsa Bhatta and 
grandson of Nrsimha of the Dravida country !! Narahari, Nitya- 
nanda and Manohara, we have seen, give an entircly different 
ancestry, and it is needless to add that no such description occurs 
in the Hari-bhakti-vilisa. 'The conclusion is, therefore, inevitable 
that either this commentator is a different person, or, if the two 
Gopala Bhattas are (following Narahari and Manohara) to be 
taken as identical, then nothing remains of the Trimalla-Venkata- 
Prabodhananda Iegend! Of this commentary nothing is said in 
other Bengal Vaisnava works.? 


1 The colophon confirms the reading as follows: fa siarfasefiaenie s- 


equines wvtecareutvadiear steerer | aarar it 


(The readings of both of our complete MSS agree, the date of one being Samvat 
1662—1606 A.D.). 


7 Of Gopiéla Bhatta, son of Harivaméa Bhatta and author of the Krgna- 
vallabha commentary, two or three other works are known. That he was also an 
Alamkarika, interested in erotic Rasa-works, is clear from the fact that he also 
wrote a commentary, entitled Rasika-rafijani, on Bhinudatta’s Rasa-mafijari. The 
second opening verse of this commentary states that its author Gopila Bhatta was 


a Brahman of the Dravida country (sttreattarente a qifaearrareart | fineret 
Tansnaterer weer ll) and the first of the two concluding verses, which 


is identical with the concluding verse of the Krgna-vallabha quoted above 
( ttagrfas ©) gives the names of his father and grandfather respectively as 


Harivaméa Bhatta and Nrsimha (On MSS of this work and readings of these 
verses see §. K. De in Indian Culture, v, 1938-39, p. 64, footnote). This commentary 
contains no reference to or citations from Bengal Vaisnava works on Rasa-éastra, 
as the Krsna-vallabha does; and no MSS of it in Bengali characters have yet 
been found. Gopaéla Bhatta appears to have written another exegetic work of a 
similar type. The Kavyamala edition of Rudra’s Srigdra-tilaka (Gucchaka_ iii, 
p. 11 footnote) mentions an incomplete commentary on this work by Gopala Bhatta, 
which is called Rasa-tarangini; but nothing is known of this commentary and no 
other MSS of it are known to exist. Gopala Bhatia, son of Harivamsa Bhatta, 
appears to have written yet another (ritualistic) work, called Samaya- or Kala- 
kawmudi, which is noticed by Rajendralal Mitra (Notices, vii, p. 254, no. 2501, 
with a résumé of its contents). Here also the author, in one of the opening verses 


(shtaqitarerada aifssarardar! feat faget sitet cea aaaestat ti) 


describes himself in almost similar terms as a Brahman of the Dravida country, 
while the colophon to the work, which is almost similar in wording to those of 
the works mentioned above, describes him as ‘one whose refuge is the feet of 


Harivemée Bhatia ( eft wefeiuammacasttntarenegar srecetedt Baar tt). 
The work appears to have been written in Sanskrit prose and verse; and 
from the enumeration of its content, its chief object appears to be the deter- 
mination of auspicious times or Tithis suitable for religious rites and observances, 
including the Samskaras, the Diksa, the various Vratas, festivals (e.g. ‘Janméstam!), 
the installation of the image of the Bhagavat and so forth. The work is not yet 
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On the other hand, the Hori-bhakti-viliésa,! which goes under 
the name of Gopala Bhatta of the Caitanya sect, contains no such 
colophon or self-descriptive verse giving the author’s ancestry. 
The second opening verse? distinctly states that Gopadla Bhatta, a 
disciple of Prabodhananda, who is dear to the Bhagavat, is 
compiling the work for the satisfaction of Raghunatha-daisa, Ripa 
and Sandtana. In the fourth verse, again, mention is made of 
Kasivara and Lokanatha. It contains Namaskriyaés to Caitanya at 
the commencement of each of its twenty chapters, called Vilasas. 
It is a voluminous and almost exhaustive metrical compendium in 
Sanskrit of the corpus of Vaisnava ritual and religious practices. 
We shall have occasion to deal with this work in detail; but it 
may be said here that it is a work of patient and extensive Puranic 
and Tantric erudition, and each rule is copiously illustrated and 
supported by large quotations from the Puranas, Samhitas, Tantras 
and other scriptures and sectarian religious treatises. It is, in 
brief, a complete guide to the Vaidhi Bhakti, in which devotional 
acts proceed from Vidhis or Sdstric injunctions. Some omissions, 
however, arc remarkable. No treatment is accorded to the 


printed, and the MS is not available; but the notice of the only known MS, 
written in Bengali characters, makes it clear that it was a fairly extensive 
compilation (folios 128; 9 lines on a page) and dealt with the subject in some 
detail. From some of the topics treated, it may be presumed that it was written by 
a Vaispava author—So much about Gopila Bhatta, son of Harivaméa Bhattu. 
But the question is further complicated by the discovery of another Gopila Bhatta, 
who wrote another, but entirely different, commentary on the Krsna-karnaémrta, 
entitled Sravanahlddini, and who appears also to have belonged to Bengal. For 
details about this work, see S. K. De, introd. to ed. of Krsna-karnimrta, cited 
above, pp. Ixxxiii-lxxxvit. In one of the opening verses the author bows to his 
Guru, named Narayana, and in two of the concluding verses supplies information 
about himself. The name of the author’s father is given as Bhaddat- (? Udyat-), 
phana; and we are informed that the commentary was composed to please the 
author’s friend Vanaméili-disa and younger brother Laksminarayana. The Bengal 
origin of the commentary is indicated by the fact that, like the Kygna-vallabha, 
it follows the Bengal (as distinguished from the South Indian) recension of the 
text, and cites not only Jayadeva’s Gita-govinda, but also the Bhakti-rasimrta- 
smdhu of Ripa Gosvamin, earlier than which last work (i.e., earlier than 1541 A.D.) 
it could not, like the Krena-vallabha again, have been composed. It follows the views 
of the Bengal school of Vaignavism.—For the mention of yet another Gopéla 
Bhatta, belonging io Bengal, see S. K. De in Indian Culture, v, 1938-39, p. 71. 


* Ed. Radheraman Press, Berhampur-Murshidabad, @nd ed. in two parts, 
1889, 1891, in Bengali characters, with the Digdarsani commentary. The work is 
“sometimes also called Bhageavad-bhakti-vilasa, or simply Bhakti-vilasa, A detailed 
survey of the work will be found below under ch.. vi. 


* Cited above, p. 96. 


. Lhe Six Gosvémins of Vrnddavana 108 


purificatory rites, known as Samskiras,) although a section is 
devoted to initiation or Diksa, in which the incorporation of Tantric 
ideas is a noteworthy feature. While festivals connected with 
deities other than Krsna are excluded, an exception is made in 
favour of Siva-ratri; but the most important Vaisnava festival of 
the Rasa-yatra, which the Smarta Raghunandana also omits in his 
Ydtra-tativa, is conspicuous by the absence of all reference. It is 
also important to note that this ritual authority does not recognise 
the cult of Caitanya-worship or the worship of Caitanya’s image. 
There are no directions for the construction of images of Radha 
and Krsna, although there are rules for those of Laksmi and 
Narayana, Krsna and Rukmini, and other forms of the deity. The 


The deficiency is sought to be remedied im a work called Sat-kriyd-sara- 
dipka, which is undoubtedly a much later fabrication passed off in Gopala Bhatta’s 
name. It was published in Bengali characters in the Bengali Vaisnava journal, 
Sajjana-togani, vol. xv-xvii, by Kedar Nath Datla, and reprinted by the 
Gaudiya Madhva Matha, Calcutta 1935. MSS of the work are, however, noticed 
in Haraprasad Sastri, Notices, 2nd Series, i, p. 397, no. 895; ii, pp. 209-10, no. 236. 
We shall deal with this work in ch. vi below. The reprint contains another work, 
entitled Samskdra-dipikaé, meant as a supplement, on the duties of Samnyasa, also 
ascribed to Gopala Bhatta; but the authority for this attribution is not known, 
and no MS of this work has yet been noticed. The Sat-kriyd-sdra-dipika contains 
no account of the author or his family, but the opening passages name Gopala 
Bhatta as the author and pay homage to Caitanya. The fourteen Samskaras 
dealt with in this work begin with Vivaha, Garbhadhana etc., and end with 
Samévartana, following the order of treatment of Bhavadeva’s Karmanusthéna- 
paddhats; but it omits the important ceremony of Antyesti or Sraddha as a 
ceremony forbidden to a true Vaisnava. The Bhagavad-dharma being, in the 
author’s opinion, superior to every other Dharma, the Smarta rules are excluded 
from application to a Vaisnava (but Tantric ceremonies and rules are preferred !); 
and yet the author acknowledges as his source the works of such Smarta writers 
as Bhavadeva Bhatta, Aniruddha Bhatta, Govindananda, Bhima Bhatta, Narayana 
Bhatta, besides the older works of Manu, Harita etc. There are a few other minor 
works on Vaignava ritualism, but they are neither well known nor authoritative. 
Haraprasad Sastri notices (Notices, 2nd Series, iii, p. 228-25, no. $48) a Sdra- 
samgraha-dipika by Ramaprasida Devasarman, which among other miscellaneous 
Bhakti topics, deals generally with Diksi and appears to have a section on Sraddha, 
which is omitted by Gopala Bhatta. In the Calcutta Sanskrit College (Descriptive 
Catalogue, x, Calcutta 1907, pp. 65, 128, 141, 145, 154, nos. 52, 102, 114, 116, 180) 
there are anonymous Vaisnava ritualistic works, entitled Radhiba-piija-vidhi (folios 
8),  Sri-rddhd-krgna-pija-paddhati-nibandha (7 fol.), Samksepa-bhakti-sidhana- 
paddhati (17 fol.) and Vaisnavahnika-paddhati (5 fol.), Gauranga-bhakta-vaisnava- 
piijd-paddhati (8 fol.), all of which appear to be late works belonging to the 
Bengal school. A Laghu Hari-bhakti-vilisa, ascribed to Riipa Gosvimin, is men- 
tioned in Proc. of the Asiatic Soc. of Bengal, 1865, p. 140, but as the list given 
there contains numerous wrong ascriptions, not much reliance can be placed on the 
entry. Some other Sanskrit ritualistic texts of the Bengal Vaignava sect are also 
registered in the Descriptive Catalogue of Sanskrit Manuscripts in the Vangiya, 
Sahitya Parisat (Calcutta 1935), but most of them are anonymous, modern and 
unimportant: e.g. Visnu-piija-vidhi (p. 288; 4 folios), Vaignaviya-pija-paddhati 
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work departs - many details from the accepted views of the sect. 
The Krsna in this work is Caturbhuja Cakradhara, and not 
Dvibhuja Muralidhara; and the Radha-cult does not figure as 
prominently as it should, Radha being even omitted in the Dhyana 
of Krsna. As the Hari-bhakti-vilisa is quoted by name in Ripa 
Gosvimin’s Bhakti-rasdmrta-sindhu (dated Saka 14631541 A.D.), 
it must have been composed some time before that date.’ The 
work must have become an authoritative source of the ritualism 
and devotional practices of the sect; and its popularity is indicated 
by the fact that an abridged Bengali metrical adaptation was made 
by one Kanai-dasa, a manuscript of which (no. 1231) exists in the 
Dacca University Library. 


On the Hari-bhakti-vilisa there is a Sanskrit commentary, 
named Digdarsani, which is attributed to Sanatana Gosvamin ; but 
there is also the tradition that the original work itself was composed, 
not by Gopala Bhatta, but by Sanatana. The story of its origin, 
as given by Narahari Cakravartin, relates? that the idea of com- 
posing a Vaisnava Smrti originated in the mind of Gopala Bhatta, 
but the work was actually composed by Sanatana in Gopila’s name. 
Manohara-disa also believes? that Sandtana wrote the work itself, 
but Gopala Bhatta was responsible for the illustrative passages 


(p. 234; 10 fol.), Janméastami-vrata-vidhi (p. 126; 5 fol.), Radhastami-vrata-vidhi 
(p. 184; 4 fol.), ete. There is also in this collection (p. 122) an incomplete MS 
of Revaarcandccantnta of Radhamohana Sarman (dated Saka 17761854 A.D.), 
which deals with topics like Diksi and ceremonies connected with festivals like 
Janmastami, Rasa-yatri etc. The author may be the same as the author of 
Krsna-bhakti-sudharnava, who is said to have flourished in the early part of the 
19th century. The Bhakti-candrika, ascribed to Lokananda Acarya (ed. Rakhala- 
nanda Sastri of Srikhanda, Satyaratno Press 1920) deals generally with Caitanya- 
worship, but contains a great deal of ritualistic matter. 

* As we have stated above, the Krsna-vallabhd quotes this work of Ripa 
Gosvamin, as well as its supplement, the Ujjvala-nilamani; it was therefore written 
sometime after 1541 A.D. 

afta aeqaeaia te aaa aaraa atearat sofia ae wt u 

THTAT ae aintcafa aaraa | sta atefvafefaare-aas ui 

© sttaaraa atarfe cea afta | aan omits aentarfas fee 4 

oTSt Gara TITY TS! TET Gara Gea fat efeafer faara u 

dug efte ftatmaarara | ea quate area Bftat Gears 

This is apparently a conjecture; but an examination of the commentary 
does not appear to lend support to it. There is, for instance, a very long passage 
quoted in the commentary from the Matsya-purana (covering 6 printed pages in 
small type) which might have been easily included among the numberless lengthy 
quotations in the text. Nityananda-disa is not clear on the point; but he says 
that at the command of Ripa and Sanitana, Gopala Bhatta undertook the work. 
After it was completed he gave it to Sanatana, who took it as his own: but Gopila 
Bhatta put his own Guru's name in it! 
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culled from the Puranas and other .scriptures. As the statements 
of Narahari and Manohara are not always beyond question, the 
extraordinary reverence paid to Sanatana’s learning and piety may 
be held responsible for this attribution. But Sanatana’s authorship 
of both the text and its commentary is also recorded by no less an 
authority than his nephew and associate, Jiva Gosvamin, in the list 
he gives of Sandtana’s works at the end of the (Laghu) Vaisnava- 
tosant commentary on the Srimad-bhdgavata. This is also con- 
firmed by Krsnadisa Kaviraja, who was a disciple of the Gosvamins 
at Vrndavana; for he makes Caitanya teach a rapid summary 
(Madhya xxiv) of the Hari-bhakti-vildsa to Sanatana with an 
express command to write a Vaisnava Smrti on the basis of the 
outlines taught. Moreover, Krsnadiisa expressly ascribes this work 
to Sanatana in two passages (Madhya i, 35; Antya iv, 221). These 
testimonies cannot indeed be lightly set aside; but in the text of 
the Hari-bhakti-vildsa itself, on the other hand, Gopiala Bhatta’s 
authorship is unambiguously declared, and there is nothing to 
show that the opening verses, which declare it, are spurious. 
If Sanatana’s authorship was known from 1582-83 A.D. (the 
date of the Laghu-tosani) and expressly recorded by Jiva and 
Krsnadasa, there could be no point in gratuitously adding such 
verses in favour of Gopila Bhatta’s authorship; and the very un- 
easiness of later authors, who never reject them, but try to explain 
them away, would imply their genuineness. If Manohara’s proposed 
solution of the difficulty implies that Sanitana wrote an outline of 
the work, which Gopala Bhatta elaborated with copious illustrative 
passages, the presumption is ingenious but is entirely without 
evidence... That Sandtana had, besides writing the commentary, a 


* Equally unfounded and unconvincing is the suggestion of some modern 
writers (Dinesh Chandra Sen, Vaisnava Literature, Calcuttu University, 1922, p. 290. 
followed by Kennedy, Chaitanya Movement, Oxford University Press 1925, p. 137) 
that Sandtana’s name was not officially associated with the work because his 
defection from Hinduisin to Islam before becoming a Vaisnava, had created a 
prejudice which stood in the way of its acceptance as an authoritative ritualistic 
work, Apart from the fact that there is no satisfactory evidence of Sanitana’s 
alleged conversion to Muhammadanism (see above p. 73, note 2), we may assume 
from the testimony of orthodox records that Sanatana might have considered himseti 
lowered in status because of his contact with and service in the Muhammadaa 
court. But it is not intelligible why the alleged prejudice, arising from this 
circumstance, should have stood in the way of acceptance only of the Hari-bhakti- 
vildsa, which was a work on Acira fortified at every step by profuse citation from 
scriptural authorities, and did not stand in the way of acceptance of Sanatana’s 
more doctrinal and more fundamental Bhdgavatdmrta and Vaignava-tosani, nor of 
his name being associated, officially and reverentially, with the works of Riipa, 
Jiva, Krsnadasa and others. If Sandtana’s authorship of the Hari-bhakti-vilasa was 
a matter of doubtful acceptance, how could have his authorship of its commentary 


14 
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direct connexion with the text, scems highly probable, even if we 
do not know exactly what this connexion was; but at the same time, 
Gopala Bhatta’s authorship, expressly stated in it, cannot be easily 
dismissed. It is undisputed that Sanitana, with his equally able 
brother Riipa, was the acknowledged centre of inspiration of the 
Bengal Vaisnava group at Vrndiavana; but, if Gopala Bhatta is 
presumed to have merely elaborated a previous work of Sanatana, 
it is extremely unlikely that he should have failed to acknowledge 
this basis of his labours and appropriated the work to himself, 
especially as he actually mentions that he wrote the work for the 
satisfaction of Sanitana and othcrs. In a similar case, Jiva 
Gosvamin does not fail to cxpress his indebtedness to an outline 
prepared by an unnamed Diksinatya Bhatta (by which reference 
he is supposed to mean Gopala Bhatta himself), on which he based 
his elaborate Sat-samdarbha. It seems probable, therefore, that 
Gopala Bhatta, as stated in the work itsclf, was the actual author 
of the Hari-bhakti-vilasa, but the attribution to Sanitana might 
have arisen from a kind of close collaboration, which will remain 
undetermined, between this doyen of the Vaisnava Sastra and 
Gopila Bhatta, in making this voluminous compilation. 


From the above discussion it will be clear that the various 
legends and traditions about Gopaila Bhatta should be taken with 


been accepted? Sanituna’s supposed “impurity,” therefore, could not have been the 
motive of the alleged suppressing of his name and the declaring of Gopala Bhatta'’s 
authorship ; and there is no question of the genuineness of the verses which declares 
Gopala Bhatta as the author. Sanitana was certainly a more important and 
authoritative writer of the group than Gopala Bhatta. If there was any other 
reason (the question of “impurity” apart) for transferring authorship, the transfer 
would have been openly made from Gopila Bhatta to Sanatana, and not otherwise; 
and Sanftana’s name would have occurred in the work itself as its author, instead 
of that of Gopila Bhatta. The supposition is unconvincing that Sanitana’s author- 
ship was suppressed by a deliberate addition (in the face of Jiva’s express 
testimony) of verses naming Gopila Bhatta as the author. It is also hardly amiable 
imagination which believes that Sanatana deliberately passed off his own composition 
in the name of Gopala Bhatta, or that Gopala Bhatta appropriated, whatever may 
have been the reason, a work of Sanitana. This would be imputing a shrewd 
motive and unworthy act to the Gosvamins in question, whose purity of intentions 
is otherwise never disputed. If it is a fact that the sect for some time looked 
askance at the injunctions laid down in the Iar-bhakti-vildsa (Amar Nath Ray in 
Indian Culture, v, 1938-39, p. 202), it goes only to strengthen the point that 
Gopala Bhatta was the real author; for some of the views, stated in the work 
itself, could not hav~ been (see above p. 104) the strictly orthodox views of Sanatanu, 
but of one who had some lingering Srivaisnava leanings. Sanatana’s other works 
are never known to have met with disrespect. On the contrary, it is possible to argue 
that the legend of Sanatana’s authorship may have been a pious afterthought meant 
to impart greater authoritativeness to a work which did not meet with the entire 
approval of the orthodox circle. 
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extreme caution. Apart from pious belicf, the following conclusions 
arise inevitably from the available facts: 


(1) According to the description given of himsclf, the Gopala 
Bhatta, who composed the ritualistic work Kedla-kaumudi,’ as well 
as the Krsna-vallabha and Rasika-ranjani! commentaries, was the 
son of Harivamsa Bhatta and grandson of Nrsimha, and belonged 
to Dravida. It is not known what connexion he had with the 
Caitanya sect; but if the Trimalla-Venkata-Prabodhinanda story is 
excluded, there arc some facls in favour of his identification with 
the Gopila Bhatta of the Caitanya sect. The absence of Namas- 
kriya to Caitanya in the Krsne-vallabhd and other works, though 
suspicious in view of the profuse Namaskriyés in every chapter of 
the Hari-bhakti-vildsa, is not decisive; for the two Dita-kavyas, 
the Ddana-keli-kaumudi and the Padyévali of Ripa Gosvimin do not 
also contain such Namaskriya. The commentary Krsna-vallabha, 
if not the other works, gives ample evidence that this Gopila Bhatta, 
son of Harivaméa Bhatta, was a devout Vaisnava; and we have 
already stated that there is hardly anything in it which does not 
subscribe to the tencts of Caitanyaism. At the very commencc- 
ment, the Krsna-vallabha refers, for instance, to the characteristic 
doctrine of the Bengal school that Krsna is not an Avatara but the 
Avatirin, the supreme dcity himself in his essential character. It 
also believes in the other important doctrine of the Bengal school 
that the deity possesses a superscnsuous and blissful form, which 
is adolescent (Kigora), quasi-human (Nardkrti) and always sporting 
at Vrndavana, and which is the highest object of adoration ; it is 
somewhat strange, on the other hand, that the Hari-bhakti-vildsa, 
as we have notcd above, does not fully subscribe to this doctrine. 
With very minor modifications, the Krsna-vallabhad comments upon 
the Bengal recension of the text of the Krsna-karndmrta, and does 
not accept the South Indian text, in spite of the author’s declared 
Dravidian origin. It also quotes directly from the two authoritative 
Rasa-treatises of Ripa Gosvamin. Against these arguments in 
favour of identity of the two Gopila Bhattas, the somewhat curious 
fact may be urged that Krsnadasa Kavirija, in spite of his homage 
to Gopiila Bhatta as one of his Siksi-gurus, does not anywhcre refer 
to or make use of the Krsna-vallabhaé in his own Sdranga-rangada 
commentary on the Krsna-karndmrta. This circumstance, however, 
necd not present a scrious difficulty ; but it will be scen that the 
arguments for identity are not conclusive. They only prove that 
the author of the Krgna-vallabha and possibly of the Kdla-kaumudi 


1 See above p. 101, footnote %. 
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was a Vaisnava who accepted.the views of the Bengal school, and 
nothing more. 


(2) There is, therefore, no direct or decisive evidence to identify 
him with the Gopala Bhatta who was one of the six Vrndavana 
Gosvamins of the Caitanya sect. The personal history of this 
Gosvimin is at best scanty and fatuous; his lineage, as given in the 
records of the sect is vague, conflicting and obviously legendary. 
In his Hari-bhakti-vilisa, the authorship of which also is shrouded 
in mystery, he describes himself as writing for the satisfaction 
of Ripa, Sanitana and Raghunatha-disa, and as the Sisya of 
Prabodhinanda ; but he does not give his own ancestry or place of 
origin, as the other Gopala Bhatta does in every work. The history 
of this Probodhdnanda is not clear; and in the works ascribed to 
him, he reflects strangely the views of Caitanya’s Navadvipa 
disciples rather those of Vrndivana! It is doubtful if he was (as 
alleged by Nityananda, Manohara and Narahari) an uncle of 
Gopila Bhatta; for the slory of Trimalla-Venkata-Prabodhananda 
is suspiciously legendary and uncorroborated by the carlier records 
of the sect. 


Exactly how and when the Gosviimin Gopala Bhatta was 
admitted into discipleship is, thus, uncertain. There is no record 
that he ever came to Caitanya at Puri. He must have survived 
Caitanya ; for he was already at Vrndivana when Krsnadiasa arrived. 
We are also told that, when Srinivasa Acairya came to Vrndavana, 
he found Ripa and Sanatana dead, but Gopala Bhatta and Jiva 
Gosvimin were still living. Srinivasa is said to have become a 
disciple of Gopila Bhatta, studied the Vaisnava Sastra with him 
and Jiva, and received the title of Acirya from the latter. 


SANATANA, RUPA AND JIVA 


Of the lwo brothers, Sanaitana and Ripa, and their nephew 
Jiva, whose literary productions far outweigh those of other 
Gosvimins in range, depth, quality and magnitude, there exists a 
more detailed and reliable record. Jiva himself at the close of his 
abridgment (Laghu-tosani) of Sandtana’s commentary on the 
Bhagavata,? gives us the genealogy of the family, as well as a 


* In the s‘adydvali we have only one verse (no. 38) assigned to Gopala 
Bhatta, but see notes on Daksinatya m S. K. De’s ed. of the Padydvali (Dacca 
1984). Two Brajabuli songs (nos. 1088, 2888) are attributed to Gopala Bhatta 
in the Bengali Vaisnava anthology, Pada-kalpataru, compiled by Vaisnava-dasa. 


* Printed at the end of the 10th Skandha of the Murshidabad (Radharaman 
Press) edition of the Srimad-bhdgavata, and also quoted in full in the Bhakti- 
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list of the principal works of Sanatana and Ripa. This list, 
which can be generally corroborated from other sources, 1s quoted 
with approval in the Bhakti-ratndkara, which together with 
Krsnadisa Kaviraja’s biography and the Prema-vildsa, supplies 
additional information about these three venerable Gosvamins of 
Vrndavana. From these accounts we learn that they were 
originally Karnata Brahmans,! who had migrated about the end 
of the 14th and the beginning of the 15th century and settled in 
Bengal. It is somewhat curious that the work of the four 
Gosvamins, whose ancestors are said to have belonged to Karnita 
or the South, far excelled in extent and importance the work of 
the two who belonged strictly to Bengal. The previous history of 
the family of Riipa and Sanatana is thus given by Jiva. There 
was a prince of Karnata, named Sarvajiia Jagadguru, of the 
Bharadvaja-gotra of Brahmans, who is said to have added to his 
other princely qualities a knowledge of the three Vedas. His son 
Aniruddha, who succeeded him, was also a renowned prince, but he 
fancicd only the Yajur-veda. Of Aniruddha’s two sons, Ripeévara 
and Harihara, by his two wives, the first became an accomplished 
scholar, but the second took to evil ways and turned out his elder 
brother from his principality. Riipesvara, who fled to some country 
in the cast, had a son, named Padmanabha, who was well versed 
in the Yajur-veda and the Upanisads. Padmanabha settled on the 
banks of the Ganges at Navahatta (modern Naihati, according to 
the Bhakti-ratndkara), performed a Yajfia (sacrifice) and had 
five sons, of whom Mukunda was the youngest. On account of a 
quarrel with his relations Mukunda Icft Navahatta and went to 
Vanga (East Bengal) scttling, according to the Bhakti-ratndkara, 
at Fatoyabad, near Jessore, under the Bakla Candradvipa Pergunna. 
Mukunda had a son named Kumara. Kumira appears to have 
several sons of whom we are concerned here with three: to them 
Caitanya gave the names of Sandtana, Ripa and Anupama.” 


ratnadkara. In the Dacca University collection there is a complete MS of Vaisnava- 
tosani (laghu), which agrees substantially with the printed text. This account by 
Jiva occurs at the end, after the colophon to Sanitana’s work, as a supplement 
or epilogue. This portion is missing in the India Office MS no. 887-388 (Eggeling. 
Catalogue, vi, p. 1266), but is contained in the MS noticed in Mitra, Notices, vi, 
p. 290. ; 


* For other references to their being Brahmans, sec B. Majumdar, op cit., 
p. 123f. Yet, why is it that Sanatana is made by Krsnadasa Kaviraija to say 


repeatedly: af@aay HI Hea (Antya iv, 28), Atafa te ak wera war 
(ibid. 6), qe easttfa fee at say wrare (Madhya xxiv, $20) etc? 


4 Anupama’s original name is given as Vallabha, but our information ‘s 
uncertain with regard to the original names of Ripa and Sanatana. It is sometimes 
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The eldest Sandtana appears to have learnt Sanskrit from 
(Ratnaikara ?) Vidyavacaspati,! a scholar of Navadvipa, who is said 
to have been a younger brother of Vasudeva Sarvabhauma and 
whom Sanatana reverentially mentions as his Guru in the opening 
verses of his Vazsnava-tosani.2, He became a high official (a 
Mahamantrin, we are told) at the Muhammadan court at Gauda, 
acquired considerable wealth and power, and settled with his brothers 
at the village of Ramakcli, near Gauda, whcre he mct Caitanya for 
the first time. Ripa also appcars to have held some official 
position at the same court. Although Sanatana and Riipa were 
widely known by their Muhammadan name or title of Saker Malik 
and Dabir Khas respectively, before Caitanya gave them new 
names, there is no evidence to show that they actually adopted the 
Muhammadan faith. On the contrary, the Bhakti-ratndkara tells 
us that they invited a colony of Karnata Brahmans to scttle near 
Ramakeli and apparently kept up their inherited social and 
religious practices, only considering themsclves impure because of 
their contact with the Mlecchas. They kept themselves in touch 
with the Vaisnava of Navadvipa, and had from the beginning an ob- 
viously Vaisnava disposition. Riipa’s Ddna-keli-kaumudi, apparently 
composed in 1495 A.D., before he met Caitanya, as well as his two 
carly Dita-kdvyas, bears testimony not only to their retention of 
ancestral faith but also to their carly interest in Krsna-lila. At 
any rate, their anomalous position, as well as their innate Vaisnava 
proclivitics, must have made them spiritually dissatisfied, and they 
welcomed Caitanya’s presence at Ramakcli as a means of escape 
and salvation. After some time Ripa® left home with his younger 


said that their original names were Amara and Santosa, but there is nothing about 
this in the earlier records of the sect. 


* On Ratnakara Vidyaviacaspati, see Gopinath Kaviraj, op. cit., pp. 68-69. He 
is said to have written a commentary on the Tattvacintdmanyiloka of Paksadhara. 
—It is curious that in Jiva’s account Padmanabha is said to have been honoured 
by prince Danujamardana-deva. 


* B. Majumdar, op. cit., pp. 127 and 131, is certainly incorrect in thinking 
that all the six persons to whom Sanadtana pays homage in the two stanzas 


werd wate famarecafia qeq! at fran aa 
ary ilqrararauerery weafiaa! «owaag a aaifame hin 1. ; 
were all his Guius; for the word gurin in the passage expressly qualifies vidyd- 


vicaspatin only, and the plural is honorific. Majumdar holds that Caitanya himself 


was Sandtana’s Diksa-guru ; this may have been so, but the passage cited in support 
are hardly conclusive. ‘ 


* The story of Ripa and Sanatana’s Vairagya is romantically told in the 
Prema-vilisa, 
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brother Anupama (alias Vallabha) and joined Caitanya at Allahabad 
on the latter’s way back from Vrndavana. After ten days’ stay 
Ripa wanted to accompany Caitanya to Benares, but he was 
directed to go to Vrndavana. Sanitana came to Caitanya at 
Benares, and requested Caitanya’s permission to accompany him 
to Puri; but he was also directed to go to Vrndivana first and then 
come to him at Puri. Having visited Vrndivana, Ripa left for 
Puri with his brother Anupama, who, however, died on the way 
in Bengal on the banks of the Ganges. Ripa stayed for about ten 
months at Puri and returned to Vrndivana. Caitanya is 
represented as giving him at Allahabad, as well as his brother 
Sanatana at Benares, detailed instructions regarding the composition 
of various Sastric works for the sect. Soon after Ripa left, 
Sanatana also visited Caitanya at Puri. After these short visits, 
Sanatana and Ripa scttled at Vrndavana till their death, carrying 
on with selfless devotion the laborious work which was cntrusted to 
them by Caitanya himself and for which they were eminently 
fitted by their great Icarning' and piety. Jiva tells us that such 
was their sincerity of devotion that Krsna revealed himself to them 
on one occasion as a young Gopa boy bringing milk to them.” 


Jiva Gosvamin was the only son of their untimely deceased 
brother Anupama. He must have been very young when his uncles 
turned hermits and his father dicd. After staying at home at 
Fatoyabad for some time, he was also filled with the same desire 
for ascetic life, and the story of his Vairagya is told picturesqucly 
in the Bhakti-ratndkara.? After a short visit to Nityinanda at 
Navadvipa,‘ he left for Benarcs, where he is said to have studied 
under Madhusiidana Vacaspati, who appears to have been an 
accomplished grammarian, Smarta and Vedantist.5 He joined his 


1 Caitanya himself is reported (C-C, Antya i, 200) to have said that “there 
is not a greater learned man than Sanitana” and his brother; and it was this 
qualification which probably led him to choose them among all his followers for 
the special task. 

* gopila-bilaka-vydjad yayoh siksaéd babhiva ha| 

sdkgac-chriyuta-gopilah ksira-harana-lilaya|| (Laghu-tosani) . 


* Also in the spurious 23rd chapter of the Prema-vildsa. 


* O-C, Antya iv. 232-235. 


®* He appears to be identical with the Madhusidana Vacaspati who wrote 


an Advaita-mangala (Oppert, Lists, no. 3422), an Asauca-samksepa (M itra, Notices, 
li, no. 987) and a Madhumati commentary on the Mugdha-bodha (Fggeling, India 
Office Catalogue, nos. 1078, 1164). He appears to have been a Bengali, and the 
colophon to the Asquca-samksepa calls him a Mahamahopadhyiya. In Haraprasad 
Sastri’s Notices, ii, nos. 99, 201, 225, three Smrti works, entitled respectively 
Durgarca-kdla-niskarga, Vrata-kila-niskarsa and Sniddha-kéla-niriipana are ascribed 
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uncles at Vrndavana, where he lived thereafter the arduous life of 
a recluse and scholar. He must have been carefully instructed 
by them in Bhakti-sistra, and afterwards taken in as a worthy 
collaborator in their literary efforts for the cause of Caitanyaism. 
With the exception of Krsnadisa Kavirija, who however mentions 
Jiva only a few times,’ other biographers of Caitanya are silent 
about him. Jiva’s birth-date is uncertain, but he does not appear 
to have seen Caitanya. Towards the end of the 16th and the 
beginning of the 17th centuries, however, his reputation was well 
established; and it was through him and his pupils Srinivasa 
Acarya, Norottama and Syamananda, that the Bhakti-Sastra of 
the Vrndaivana Gosvimins was widely propagated and established 
in Bengal. Jiva became the highest court of appeal in doctrinal 
matters so long as he lived. The Caitanyaism, as it is known 
today, is mainly the product of Sanatana, Ripa and Jiva and their 
disciple Krsnadaisa Kaviraija, its metaphysics being mainly Jiva’s, 
contribution. We have already noted that, like most great religious 
teachers, Caitanya appears to have refrained from discussing meta- 
physical problems (or writing about them) with his followers, who 
took his metaphysics according to their own light. But the view 
of the Vrndavana Gosvimins ultimately prevailed.’ 


The following list of Vaisnava treatises, composed by Sanatana 
and Ripa respectively, is given by Jiva: 


Sanaitana’s works:* (i) (Brhad)-bhdgavatémrta, (with its 


to him. He could not have been the famous Madhusiidana Sarasvati, author of 
the Advaita-siddhi; see B. Majumdar, op. cit., p. 150-151. 

1 Adi i. 86, ili. 4, x. 85; Madhya i. 42-45, xvili. 50; Antya iv. 228-235. 

* It is our impression (and the reasons have been given above) that 
Caitanya could not have been such an anti-Samkara as depicted by Krsnadaisa 
Kaviraja. The Kaviraja, however, is careless enough to give us a rough idea as 
to what Caitanya’s metaphysics could possibly have been, when he makes Caitanya 
ridicule Vallabha Bhatta for differing from Sridhara’s commentary on the Bhdgavata 
and say that Sridhara was ‘Jagad-guru.’ In his commentary on Jiva’s Tattva- 
samdarbha, Radhamohana Gosvimin says that the Samkara sect was divided into 
two main branches—(i) the Smartas, possibly the pure Advaitins who did not 
care about Bhakti and (ii) the Bhigavatas, who tempered the idea of Mukti with 
Bhakti, and that Sridhara belonged to the latter branch. Possibly Caitanya was 
a Samkarite Samnyasin of the Sridhara type, although he was far ahead of 
Sridhara in whet he understood to be the implications of Bhakti, and the Bhakti 
which he practised may have been very much like what Ripa and Jiva say about it. 

® athagraja-krtesvagryam srila-bhagavatamrtam| 

hari-bhakti-vildsag ca tattika dikpradaréani|| 
lilastava-fippani ca seyam vaisnava-togani| 
ya samksiptd maya keudra-jivendpi tadajiayd||—Krsnadisa Kaviraja also 
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Digdarsanit commentary)! (ii) Hari-bhakti-vildsa, on the authorship 
of which we have spoken above, with its commentary entitled also 
*Digdarsani, (wi) Lild-stava, also called Dasgama-carita by Narahari 
(Bhakti-ratnakara, p. 57) and Krsnadasa Kaviraja (C-C, Madhya i, 
30-31) —now lost, and (iv) a commentary on the 10th Skandha 
of the Srimad-bhdgavata, entitled Vaisnava-tosani, of which an 
abridged (*Laghu-vaisnava-tosani or briefly Laghu-tosani) edition 
was prepared in Saka 1504 (=1582 A.D.) by Jiva himself.2 


Ripa’s works?: (i) Hamsa-diita (Kavya). (ai) Uddhava- 
samdesa (Kavya)! (a7) Astddaga-cchandas*® (iv) Utkalikd-vallari, 
Govinda-biruddvali, Premendu-sdgara, ctc., all Stavas or Stotras. 


gives a general list of Ripa’s and Sanatana’s works in C-C (Madhya i, and 
Antya iv), which is not exhaustive. but which substantially agrees with Jiva's 
enumeration. 


Ed. Nityasvarup Brahmacan, Brindavan 1905 (in Devanagari characters) . 
On this abridgment. see below. Works mentioned under Sanatana Gosvamin 
in Aufrecht. i, 6938a are almost all instances of mistaken or doubtful ascription, with 
the exception of (Brhad-) bhagavatdmrta and Vaisnava-tosani (wrongly entered as 
Visnu-tosani). No descriptions of Bhakti-bmdu and Ujjvala-rasa-kani mentioned 
in the Oudh Catalogue are available; but they cannot be Sanatana’s. They look 
suspiciously like summaries of the two works of Ripa's on Bhakti-rasasistra, and 
are probably the same as Bhaktirasimrtasindhu-bindu and Ujjvalanilamani-kirana, 
which are summaries of Ripa’s two works by Visvanatha Cakravartin. The Yoga- 
sataka-vydkhydna, quoted by Rayamukuta us Sanatana’s, cannot be assigned to our 
Sanatana; for Rayamukuta, whose Pada-candrika commentary on Amara-kosa was 
composed in 14381 A.D., must have been an earlier writer. The remaining works 
entered by Aufrecht are either by Ripa, Jiva or Gopala Bhatta. The mistakes arise, 
of course, from the insufficient or wrong descriplions given in the original catalogues, 
as well as from wrong scribal ascriptions in the MSS themselves. Instances of 
such confusion are frequent with regard to the works of the six Gosvamins, and 
some have been noted in S. K. De, Sanskrit Poetics, i, p. 255, and in Annals of the 
Bhandarkar Institute, x. p. 117. Some have also been noted below. 


2 


* tayor anuja-srstesu kdvyam sri-hamsa-diitakam | 


$rimad-uddhava-samdesas chando’stadasakam. tathd|| 

stavas cotkalikivallt govmda-birudavali| 

premendu-sagaridyas ca bahavah supratisthitah|| 

vidagdha-lalitagrakhya-madhavam niitaka-dvayam| 

bhainika dana-kelyakhya rasdmrta-yugam punah|| 

mathurd-mahimaé padydvali ndtaka-candrila| 

samksipta-sri-bhagavatamrtam ete ca samgrahah||—A survey of Ripua’s 
literary works will be found below under ch. vii. 


4 


These two works have been published very often in India. They have been 
also printed in Devanagari in the Haeberlin, Kavya-samgraha, pp. 323f and in 
Jivananda Vidyasagar, Kavya-sumgraha, Calcutta 1888, pts. ii, pp. 441-507 and 
iii, pp. 215-275. 


5 It is not clear what this work was. The C-C (Madhya i, 39) speaks of 
15 


x 
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These, as well as Astadasa-cchandas, were collected together, apparent- 
ly sometime later, by Jiva himself undcr the name *Stava-mali 
(total number of picces is sixty-four). (v) *Vidagdha-mddhava 
(Drama),) (vi) *Lalita-mddhava (Drama), (vt) *Dédna-keli- 
kaumudi (Bhaniké), (vw) and (7) *Bhakti-rasdmrta-sindhu? and 
Ujjvala-nilamani® (Bhakti-rasa-sastra)* (2) Mathurd-mahiman or 
-mahdtmya, now said to be included in the Vardha-purdna (not 
separately published); a MS of this work is noticed in Haraprasad 
Sastri. Notices, @nd Serics, p. 264, no. 265. (xi) *Padydvali 
(Anthology) ,* (ai) *Ndtaka-candrika (Dramaturgy)® and (ai) 
*Samksepa-bhaégavatamrta (Theology), which is not an abridgment 
of Sanatana’s work of the same name, but an independent work. 


With the exception of the questionable ascription of Hari- 
bhakti-vilisa, of which we have spoken above, the lists are fairly 
correct,’ and enumerate all the important works of Sanalana and 
Ripa. But the Bhakti-ratndkara quotes also some other traditional 
Sanskrit verses* which add four more works (making a total of 
seventeen) to the list of Riipa’s literary cfforts : 


it as Astadaga-lila-cchandas. From SI. 2 of the Nandotsavddi-carita, ascribed to 
Ripa in the collected Stava-mila : 

nandotsavidayas tah kamsu-vadhanté harer mahalilah| 

chandobhir lalitangair astidasabhir niritpyante 
it appears that the twenty-three short pieces. beginning from the Nandotsavdad- 
earita and ending with Ravzigasthala-kridé (ie. Kamsa-vadha) included in the 
Stava-mali, were known and described by Jiva as Astddasa-cchandas. The Gitiévali, 
included also in the Stava-mald, is apparently by Ripa. and not by Sanatana. 


* Also ed. Kavyamali 81, Bombay 1903. 


2 


Also ed. Damodara Gosvamin, Acyuta Granthamala Series, Benares 1932. 
Also edited in Kavyamala 95, Bombay 1913 


* Aufrecht misunderstands the description rasimrta-yugam of these two works 
(i.e. two works on the Rasa-sastra) in Jiva’s enumeration. and enters Rasamrta as 
two poems by Ripa. 


5 Also critically ed. 5. K. De, with introd. and appendices, Dacca University 


Oriental Publ. Series, Dacca 1934. 


p. 256. 


i 


Some account of this work will be found in S. K. De, Sanskrit Poetics, i, 


As marked by asterisk, most of these are printed by the Radharaman Press 
at Berhampur in Bengali characters and published at Murshidabad, with the 
exception of t' ose which are noted as having been printed at Brindavan or of 
which editions are also published in the Kavyamala series of the Nirnaya Sagar 
Press, Bombay or elsewhere. All the Bengal editions, unless otherwise marked, 
are as a rule printed in Bengali characters. ; 

® The additional list is ascribed to Jiva’s disciple, Krsnadisa Adhikarin. It 
mentions Stava-mdla compiled by Jiva later on. 


\ 
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(1) Sri-ganoddesa-dipikd, both Brhat and Laghu. This work 
is better known as * Rddhd-krsna-gaynoddesa-dipkd and has been 
printed at Murshidabad ;' it is said to exist in a Brhat and Laghu 
versions, (w%) Prayuktakhydta-candrikd, apparently a grammatica! 
work, dealing with verbs, but no information is available about it. 
(i) Krsna-janma-tithi-vidhi. Nothing is known about this work, 
but it may be the same work as noticed by Aufrecht in his 
Leipzig Catalogue, no. 621, entitled Krsna-janma-tithi-vidhi. The 
author's name docs not appear on the manuscript which consists 
of 22 folios, but the opening verse says that it was composed at 
the direction of the Lord (prabhindm vinidesatah), by which 
honorific term Ripa often refers to Sanitana. Also (iv) Asta- 
kalika-slokdvali, consisting of cleven verses, which Ripa is said to 
have given to Krsnadasa Kavirija for claboraling.”. This must 
have been the basis of Krsnadaésa’s Govinda-lilamrta, which deals 
with the same theme, and which in xviii, 94 appears to refer to 
some such work by Ripa (s:7-riipa-darsita-disd Ukhitastakalyd! 
$ri-radhikesa-krta-keli-tatir mayeyam||). Haraprasad Sastri in_ his 
Notices (2nd Series i, p. 418, no. 414) mentions a work entitled 
Smarana-mangalaikadasa, which, however, does not consist of cleven 
but thirty-five verses, but the colophon of which says: iti &rimad- 
ripa-gosvaminad viracitam sri-rddhd-krsnayor asta-hilika-slokavali- 
smarana-mangalam samdptam.’ (v) Baladeva Vidyabhiisana, in his 


* At the Radharaman Press as noted above. The genuineness of this work 
is very doubtful: see B. Majumdar. op. cit., p. 141. The work is dated Saka 
1472-1550 A.D.; if so. why is it not mentioned in Jiva’s lst compiled in 1582 A.D. ? 


2 Qeya-segla THETA WS BAl Feqata sawn facarhka fee u 


VCRIAMAT Ala Bia TAI | AWTIara Ta S ST BEATA 
(Bhaktt-ratnakara) . 


® The following works are sometimes found ascribed to Ripa, but their 


authenticity is extremely doubtful: (i) (Upadesémrta, consisting of 43 verses, 
which give arguments for and against asceticism, supposed to have been addressed 
to Jiva (Mitra, Notices, viii, p. 13, no. 2560). (ii) Gangdstaka, eight stanzas in 
praise of Ganga-devi, daughter of Nitvainanda (Mitra, Notices, iv, p. 203, no. 1628). 
According to Krsnadasa Kaviraja, Ripa met Nityananda both at Ramakeli (Madhya 
i, 173-4) and at Puri (Antya i, 152); but it is curious that Ripa never mentions 
Nityananda, although he speaks of Advaita. Raghunatha also omits Nityananda’s 
name, but includes Advaita’s. Only Sanatana, in the Mangala-slokas of his 
Vaisnava-tosani, pays homage to Nityananda. It is extremely unlikely, therefore, 
Ripa should have written anything on Nityananda or his family. (iii) Siksa-dasaka 
(Roth’s Tubingen Catalogue, 10). (iv) Sddhana-paddhati (Mitra, Notices, ix, p. 55, 
no. 2842), consisting of only two folios, on Radha-krsna worship. But the colophon 
merely says: sri-riipa-gosvamyukta-sddhana-paddhati, and not sri-ripa-gosvami-krta?. 
This may or may not be the saine as Sddhandmrta, ascribed to Ripa, in A. V. 
Kathvate’s Report 1904), p. 22, no. $14, Some of Aufrecht’s entries in i, 533 are 
merely separate mention of the Stotras (of which separate MSS are available), 
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commentary on Riipa’s Govinda-biruddvali, speaks of a Biruda- 
laksana by Ripa, which discussed the metrical and other character- 
istics of a Biruda-kavya.'’ Krsnadisa MKaviraija also, in his 
enumeration of Ripa’s works, speaks of afazefaezradt siz ater 
@aa. This appears to be the recently published work Sdmanya- 
birudévali-laksana." *« 


Two copies of a commentary on Kalidisa’s Megha-dita, entitled 
Tdatparya-dimkda, hy Sanitana Gosvimin, are noticed by Keggeling in 
his India Office Catalogue (vii, pp. 1422-23, no. 1584 and 1570). 
This appears to be a genuine work, which is perhaps omitted in 
the above list as being non-religious, but which Sanatana might 
have composed before he began his theological labours. 


Jiva Gosvamin was a more prolific, versatile and voluminous 
writer, and it is difficult to give a complete list of his works. The 
enumeration of Krsnadisa Kaviraija (Madhya, i: Antva, vi) is 
very brief, but the Bhakti-ratndkara cites some traditional Sanskrit 
verses which assign more Lhan twenty different works to Jiva. 
Most of his works, however, are commentaries, abstracts or supple- 
ments, elucidating the learned treatises of his uncles, who found 
in him a very apt and leamed interpreter. Jiva’s authentic works, 
arranged according to their subject-matter, may be given as 
follows : 


(:) Grammar: (a) *Hari-ndmdmrta-vydkarana (Brhat and 
Laghu), a compilation in which all the rules and illustrations of 
sanskrit grammar are associated, in the true sectarian spirit, with 
the namcs of Krsna, Radha or their Ganas, and therefore made 
specially suitable to devout Vaisnavas, who by reading it would 
realise the double purpose of learning grammatical rules and reciting 
the blessed names. (6) (Dhdtu-) sttra-malikd, which is probably 
a Dhatu-patha supplement (deseribed as Dhatu-samgraha) of the 
above, but of which no information 1s available. 


included in Riupa’s Stava-mala, e.g. Utkaliké-vallari, Karpanya-pafijika, Gov inda- 
birudavali, Caitanyastaka, Premendu-sagara, Mukunda-muktavali, (but not its 
commentary which is anonymous, sce Eggeling’s India Office Catalogue, vii, p. 1469, 
no. 1184¢/3896), Yamunastaka. Other entries are wrong attributions, c.g. 
Paramitma-samdarbha, Priti-samdarbha and Hari-naimamrta-vyakarana all of which 
belong to Jiva; Gauranga-stava-kalpataru, Vilapa-kusumiaiijali and Vrajarija-stava 
are Raghunatha-dasa's, included in his Stavévali. Similarly, in Aufrecht, iii, 113 b, 
Kesavastaka is one of the stotras of Ripa‘’s Stava-mdald, separately mentioned. The 
Rasimrta-sesa °1 Ulwar Catalogue 1077 is not Sanétana’s but Jiva’'s. 
’ Visvanatha, for the first time defines it in his Sdhitya-darpana thus: 

gadya-padyamayi rija-stutir birudam ucyate; but from the specimens it appears 
to be an exercise in metrical and rhetorical skill in weaving Sabdalamkaras ! 


* Printed by Haridas Das, Navadvipa 1941, along with Jiva’s Gopala- 
biruddvali. 
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(7) Vaisnava Kavyas: (a) *Gopdla-campi,’ a voluminous 
Yampa in prose and verse, divided into Pirva in 33 Piiranas and 
Uttara in 37 Puranas, which give a poctical-mystical treatment of 
the life of Krsna. (6) * Sambkalpa-kalpa-druma, a half-philosophical, 
half-poetical work on Vaisnava doctrine, illustrated by references 
to the Krsna-lila, in three parts, respectively entitled Janmadi-hia, 
Nitya-lilaé, and Sarvartu-lila, with a concluding Phala-nispatti. The 
work must have been written at Vrndavana when Jiva was very old 
(vrnddranye jarai jivah, i. 4), even after the completion of the 
two parts of his Gopdla-campit, which are mentioned (in 1, 264). 
(c) Madhava-mahotsava, a Kavya in nine Ullisas, dealmg with the 
Abhiseka of Radha by Krsna and the festivity consequent upon 
it.2 (d) Gopdla-biruddvali? a small Biruda-kavya of panegyrics 
on the Vrndavana-lila of Krsna. 

(iii) Rasa-Sistra: (a) Rasdémrta-sesa, mentioned in the Ulwar 
Catalogue 1077, may be Jiva’s, but wrongly attributed there to 
Sanatana. This work appears to have been recently recovered and 
printed ;! it is a short) rhetorical supplement (based chiefly on 
Visvanitha’s Sa@hitya-darpana) to Riipa’s two works on the subject. 
(b-c) commentaries entitled *Durgama-samygamant and *Locuna- 
rocan® respectively on Riipa’s Bhalti-rasdinrta-sindhu and Ujjvala- 
nilamant. 


(iv) Vaisnava Ritualism : Arsndred-dipika, apparently on the 
modes of Krsna-worship. Nothing is known of this work. 


(v) Vaisnava Theology:  (a-c) commentaries on the Gopdla- 
tapani-upanisad, on the *Brahma-samhitd on the Yoga-sira-stava 
of the Padma-purdna, on the Gayatri-nihitmya of the Agni-purana, 


' Ed. Rasavihari Samkhyatirtha, m five parts, Berhampur 1910 0 An account 


of Jiva’s literary works will be found below under ch vii. 


* Ed. Haridas Das, Haribole Kutir, Podaghat, Navadvipa 1941 in Bengali 
characters. The wark is dated Saka 1477 (sapta-sapta-manu-sike) 21555 AD. 
The work is mentioned m the Bhalte-ratndkara list of Jiva’s works. 


! Printed, along with Sdmanya-lrruddvali-laksana of Rapa Goss amin, by 
Haridas Das, Navadvipa 1941. 


‘ Fd. Haridas Das, Haribole Kutir, Navadvipa 1941 mn Bengah characters. 
Also edited along with the text in the Kavyamala 95. 
6 An anonymous Krsndred-dipikaé is mentioned in Aufrecht 1. 1240. 


7 The name of the commentary on the Brakma-samhitd docs not occur in the 
printed text, but in the MS noticed by Eggeling Undia Office Catalogue, ww, p. 820), 
no. 199) the name is given as Digdarsani, though it 1s wrongly attributed to Ripa. 
The opening verse which refers to Krsna-samdarbha would hardly leave any doubt 
as to the authorship. Cf. Mitra, Notices, ii, no. 691. 

' Ed. Harid’s Das, as appendix to his ed. of Jiva’s Bhakti-rasamrta-ses4 
(see above). 
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and on the sections on Radha-krsna-pada-cihna of the Padma-purana. 
(f) a commentary, entitled *Krama-samdarbha, on the Srimad- 
bhagavata, included in the Murshidabad edition of the text. 
(g) An abridgment (Laghu) of Sanatana’s Varsnava-tosani 
commentary on the 10th Skandha of the Bhdgavata, prepared at the 
latter's command.! 


(vi) Vaisnava Philosophy: (a) Bhdégavata-samdarbha, consist- 
ing of six claborate Samdarbhas, viz. *Tattra-, *Bhagavat-, 
*Paramatma-, Krsna-, Bhakti and Priti-" which give the first 
systematic exposition of the entire philosophical dogmatics of the 
Bengal school. (b) Sarva-samvddini, a brief exposition on the 
first four of the above Samdarbhas (Anuvyakhya). but really a 
summary and supplement to them. No mention is made of this 
work in the Bhakti-ratndkara list of Jiva’s works, but neither this 
list nor that of Krsnadisa Kaviraija. as indicated by the word 
ddayah. has any pretension to being exhaustive.' 


' The original work (Vaisnava-tosani) does not appear to have been printed 


fully, for the printed work in the Murshidabad ed, as well as most manuscripts, 
appear lo represent the Laghu-tosant compiled by Jiva. 


* All the six Samdarbhas are published in Devanagari characters by Syamalal 


Gosvami (Calcutia, Saka 1812=A.D. 1890). The Tattva®. Bhagavat’, Paramatma?® 
have been printed with a Bengali translation by the Radharaman Press and with the 
Sanskrit commentary of Baladeva Vidyabhisana on the Yattva-samdarbha only. 
The Tattva® has also been prmted in Devanagari characters by Nityasvarup 
Brahmacari (Caleutta 1919), by Satyananda Gosvami (with Bengali translation. 
Calcutta B.S. 18181911 A.D.). The Bhagavat® has also been printed, with a 
Bengali translation, by Satyananda Gosvami (Caleutta B.S 18332-19296 A.D.). The 
Krsena-samdarbha has been printed, with a Bengali commentary, by Pranagopal 
Gosvami from Nadia (1925); as also the Prit;? (1929). The Priti®? has also been 
published in Devanagari characters by Syamalal Gosvami (Calcutta, 19601). Only 
a few fascicules of the Bhakti-samdarbha have so far been published with a Bengali 
commentary by the Gaudiya Madhva Matha, Calcutta. Good MSS of these works 
exist in the Dacca University Library; and a critical edition of the Samdarbhas 


is desirable. A survey of the six Samdarbhas will be found below under ch. v. 


* Ed. Rasikmohan Vidyabhusan, Vangiya Sahitya Parisat. Calcutta 1920. 


with a Bengali translation. 


“ With the exception of those noted, all the works of Jiva have been 


printed at the Radharaman Press, Berhampur, in Bengali characters and with 
Bengali translation (as indicated by asterisk). Aufrecht in his entries under Jiva 
Gosviimin in i, 207a is often misled by wrong identifications or insufficient 
descriptions of .he original catalogues on which he had to rely. Jiva wrote only 
the commentary on Brahma-samhita and not the text itself; the Mukti-caritra and 
Stava-mala are by Raghunatha-disa and Ripa respectively. The Sara-samgraha. 
noticed in Mitra, Notices, iv, pp. 308-4, no. 1722, appears to be a late metrical 
compilation on the Bhakti-rasa-sastra wrongly ascribed to Jiva.’ In its opening and 
concluding verses Jiva’s name does not appear; it is given only in the colophon. 


The Six Gosvéimins of Vrndévana | 119 


With regard to the cxact dates of. Ripa, Sanitana and Jiva, no 
authentic information is available; but from their relation to 
Caitanya and from the dates of composition recorded at the end of 
some of their own works we can approximately fix the period of 
their literary activity. Ripa Gosvimin’s two Diita-kavvas men- 
tioned above were probably composed before his conversion. as 
there is no Namaskrivé or reference to Caitanya in them. The 
Padydvali, which is cited by name in his Bhakti-rasiémrta-sindhu. 
Ujjvala-nilamani and Ndtaka-candrikaé, was probably also an carly 
compilation, which may have been recast or added to before the 
composition of these three works.' It docs not also give any 
Namaskriya or reference to Caitanya, but it gives all the eight 
verses of the Siksdstaka with the subscription Sri-bhagavatah. It 
docs not also give verses from any of Riipa’s dramas, which have 
been very profusely utilised for Hlustrative verses m his two works 
on Rasa-sistra mentioned above, as well as in his Ndtala-candrikd. 
The Padyavali in its turn quoles verses from the following Stotras, 
included in his Stava-mala, viz. Govinda-biruddvali, Vrnddvana-go- 
vatsa-cadrandadi-lila and Mathurastaka, which must have been even 
earlier. Some of Ritpa’s other works, however, are expressly dated. 
His Dana-keli-kaumudi, which professes to have been written at 
Nandisvara for the pleasure of some dear friend living on the banks 
of the Kunda, appears to bear the carliest date Saka 1417= 
1495 A.D If this date is correct, then the drama must have 
been written long before the author met Caitanya, who himself 
could not have been more than ten vears old at that time. As such, 
it might have been one of his carlicst works. This appears to be 
corroborated by the facet that while his other dramas pay opening 
homage to Caitanva. the Déana-kel-kaumudi makes no direct 


The opening verses, again, are directly plagiarised from other well known works. 
eg. the first versexcverse no. 4 of Riipa’s Sambksepa-bhagavatamrta ; the second 
one of the concluding verses of Raghunatha-dasa’s Aluktai-caritra ete The authenti- 
city of the attribution of the work to Jiva. therefore. 1s questionable especially as 
its contents merely summarise well known views. Aufrecht in 1, 208 a assigns the 
Gopala-campii to one Jivaraja, son of Kimaraja (not Kamaripa) Suri; this is 
obviously a mistake, which originated from Mitra’s Notices, 1. p 40, no, 72. Several 
other apocryphal works ure sometimes ascribed to Jiva, but their genuineness ts 
extremely doubtful. 


‘ For a discussion of the probable date of this compilation, see 5S. K. De, 
in 111Q, x, 1934, pp. 311-312. 


2 grathita sumanah-sukhadad yasya nidesena bhinikd-srag tyam| tasya mama 
priya-suhrdah kunda-tatim ksanam alamkurutim|! gate manu-sate sake candra- 
svara-samanvite| ngndisvare nivasatd bhinikeyam vinirmitd||. This verse occurs 
not only in the printed text, but also in Haraprasad Sastri, Notices, i, no. 164 and 
in Descriptive Cat. of Madras Govt. Orient. MSS Library, xxi, p. 8407. no. 12521, 
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reference to him.! Next comes the Vidagdha-madhava which gives 
us the date Samvat 15891533 A.D.,2 and the completion of 
the Lalita-madhava is dated in the month of Jyaistha, Saka 1459= 
1537 A.D*® The Nétaka-candrika which draws upon all these 
dramatic works for its illustrations, as well as upon the Padyévali, 
but which has no reference to the two semi-rhetorical works on 
Rasa-Sastra, must have been composed after the dramas were 
completed. His Bhakti-rasamrta appears to have been completed 
in Saka 1463=1541 A.D.4; and his Ujjvala-nilamant. which purports 


The date cannot be Saha 14712-1549 A.D.; for the Déna-keli-kaumudi is cited in 
the Bhakti-rasémrta® composed in Saka 14681541 A.D. The date of this work 
makes it impossible that Ripa could have written this drama, as the commentary 
explains, for his friend Raghunatha-dasa. On the other hand, there is nothing 
improbable, apart from this date, im the explanation that Nandisvara means 
Vrndavana and Kunda-tati refers to the Ridha-kunda in Vrndavana where 
Raghunatha-diasa, Ruipa’s friend, resided. The verse which contains this date is 
indeed placed after the colophon, but this fact, though suspicious, is not conclusive, 
and the verse cannot be rejected lightly ; for the anonymous person living by the 
Kunda-tati is also distinctly referred to in the body of the text itself in the verse 
radha-kunda-tati-kutira®. In verse 5 of the drama, again the description of the 
devotional ecstasy of the Bhakta can apply very well to the familiar description of 
such ecstasies of Cailanya himself. It can be supposed that the work was actually 
composed as early as the date given, but that it was later on revised (with the 
addition of the verse 5 and the verse rddha-kunda-tafi-kutira®) and dedicated to 
Raghunatha-disa; but the verse containing the date, if genuine, makes two things 
clear: (7) that at the time of composition the author was actually living at 
Nandisvara, which was apparently Vrndavana and (#) that the work was actually 
composed (grathitaé) (and not revised merely) at the instance of the friend residing 
at Kunda-tali. This latter fact is also indicated by the verse radha-kunda-tafi- 
kutira®; and there is nothing to show that it was a later addition. The problem of 
the correctness of the date given by the verse in question is, therefore, not free from 
difficulty. The internal evidence of the text? as discussed above, makes it probable 
that the work was composed some time after 1533 A.D., Le. after Riipa and 
Raghunatha-dasa setlled at Vrndavana, but before 1541 as it is cited in Bhalti- 
rasimrte®. Bimanbihar: Majumdar (Sahitya Parisat Patrika, vol. 42, T.E. 1342, 
pp. 51-52) suggests the ingenious emendation candra-sara® (instead of candra- 
svara) in the verse in question, giving us Saka 1451 (=1529 A.D.). This would 
be about four years before Cailanya’s passing away. when both Ripa and 
Raghunatha were well settled at Vrndavana. 


1 But see Sl. 5 in which is described the devotional eestasy of a Krsna-bhakta, 
reminding one very forcibly of the ecstasies of Caitanya. 


2 nava-sindhura-binendu-samkhye samovatsare gate| vidaydha-mddhavam nima 
naitakam gokule krtam'| (v.1. nanda for nava in Madras Catalogue, xxi, p. 8514). 


® nandegu-vedendu-mite sakdbde| sukrasya méasasya tithau caturthyim|| 
dine dinegasya harim pranamya| samapayam bhadravane prabandham|| (v. 1. 
nandainga-vedendu-mite) . 

4 raminga-sakra-ganite sike gokulam adhisthitena| sri-bhakti-rasimrta-sindhur 
vitankitah ksudra-ripena|| The v. |. rémdnka-sakra-ganite is noticed by Bhandarkar, 
Report 1883-84 (Bombay 1887). p. 76. which would give Saka 1493. But the 
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to be its supplement, must have been composed later. His next 
dated work appears to be the alleged Brhad-radha-krsna-ganoddeéa- 
dipkad which was completed! in Srivana, Saka 14721550 A.D. 
(July-August), while his Utkalikd-vallart Stotra (included in the 
Stava-mala) is dated in Pausa, Saka 1471, would give us the same 
date A.D. 1549-50 (December-January) 2 These dates would make 
it clear that the most flourishing period of Riipa’s literary activity 


falls between 1533 and 1550 A.D., but it probably began as carly 
as 1495 A.D. 


Sanatana, as his associate, must have accomplished his literary 
labours at about the same period of time. But Jiva tells us that 
Sanatana’s Vaisnava-tosani commentary was completed in Saka 
1476=1554 A.D., so that Sanitana must have been alive up to this 
date. The Bhakti-ratndkara records that both Sanatana and Ripa 
died in the same year at the interval of a few months. If this is 
true, then Ripa must have also been alive in 1554 A.D. Bevond 


this nothing at present can be said with regard to the dates of these 
two Gosvamins. 


Jiva as their nephew and younger contemporary must have 
belonged to a gencration later; for tradition says that he was quite 
young when his father and uncles left home. Tle appears to have 
survived the other Gosvamins, being the youngest ; and, as we learn 
from the Bhakti-ratndékara and the Prema-vildsa, he continued to be 
the doctrinal dictator to the Bengal Vaisnavas. His exact dates 
are not known, but his Mddhava-mahotsava is dated Saka 1477 


commentator (probably Jiva) distinctly explains tri-sasthyadhika-caturdaga-ganite, 
and further notes the corresponding Samvat as vikramddityasya tvasta-navatya- 
dhika-pancadasa-sati-ganita iti jieyam. The reading of the Dacca University 
manuscripts (nos. 2459 and 2483), which we consulted, is rdémdanga-sakra-ganite, 
and the explanation in the commentary is as given above. 


1 gake drg-asva-sakre nabhasi nabhomani-dine sasthyam|  vraja-pati-sadmani 


radha-krsna-ganoddesa-dipikadipi||. 


2 candrasva-bhuvane sake pause gokula-vasini| iyam utkalika-pirva-vallari 


nirmita maya||. The Dacca University Manuscript collection contains a MS of 
Kavikarnapiira’s Caitanya-caritamrta-kavya, which bears Saka 1464-1542 A.D. a» 
its date of composition; the scribe of this MS calling himself Visnudasa adds a few 
verses after the colophon, which state that Ripa Gosvamin made a copy of this 
work in Saka 14671545 A.D., ie., only three years after the work was actually 
composed (caitanya-candra-caritimrtam adbhutdbhair| dvyastabdikair  viracttum 
kavikarnapiraih|| ritpakhya-mat-prabhuvaraih svakarambujena| siéke hayartu-bhucane 
likhitam purad yat|| dlokya sampratam anena ku-medhasdpi| svapne’pi tad-ratim- 
rte mrtaka-prabhena| kendpi lubdha-manasé vata visnuddsa-| namnd_ sva- 
jivana-mahausadhim acitam tat|| (samdanikam) || idam kavyam sri-ripa-gosvamina 
caturdasa-pirva-sapta-sasthitama-saka-varse likhitam, tadanantaram  Ssri-visnudasa- 
gosvamind, This indication is very intercsting, as it shows that the Navadvipa works 
were well known to the Vrndavana circle, although the earlier Navadvipa authors 
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(=1555 A.D.) while the first part of his Gopdla-campi is dated in 
Samvat 1645 or Saka 1510° (==1589 A.D.), the second part four 
years later in Saka 1514=1592 A.D. The Samkalpa-kalpadruma, 
which speaks of the completion of both parts of the Campi, is of 
later date, but according to his own account the author was then 
in advanced old age (jaran jivah). 

Although the range and versatility of their literary works are 
remarkable, the six Gosvimins appear to have divided among them- 
selves the work entrusted to them according to their individual 
taste, inclination and capacity. Sanaitana, more devout than 
scholarly, concerned himself chiefly with theology and interprcta- 
tion of theological texts; the more practically minded Gopala 
Bhatta elaborately codified its ritualism and devotional practices ; 
while Raghunitha-dasa, more poetically and cmotionally disposed, 
gave fanciful expression in prose and verse to the crotic mysticism 
with which the faith associated Krsna’s sports. Ripa Gosvamin, 
a passionate devotee, but possessing a trained scholastic mind. took 
up especially the emotional analysis of Bhakti as a Rasa, and wrote 
authoritatively on its peculiar psychology and pathology, systema- 
tismg a rhetorical Bhakti-rasa-Sistra, as well as composing illus- 
trative dramas and pocms and compiling an anthology of its varied 
literary expression. He also supplemented in a more scholastic spirit 
the theological labours of Sanatana by his Laghu- or Samksepa- 
Bhagavatamrta, which, purporting by its name to be only a summary 
of Sanatana’s work of the same name, is really an independent 
treatise. He might have also indicated a system of romantic Radha- 
krsna associations, which later formed the basis of an elaborate 
hagiology of the cult. Trained by them and deeply read in their 
authoritative works, Jiva possessed a more versatile mind and wrote 
on almost all the branches of the Vaisnava Sastra; but his natural 
predilection, as well as his early philosophical training at Benares. 
fitted him for the task of giving an claborate exposition of its 
mystical-metaphysical dogmatics. Raghunatha Bhatta alone wrotc 
nothing. In this way the Vrndavana Gosvimins practically covered 
the whole range of Vaisnava Sistra, and, with the exception of the 
much later works of Visvanatha Cakravartin and Baladeva Vidva- 
bhiisana (18th century), they practically created the entire philo- 
sophical and religious literature of Bengal Vaisnavism 


(except, of corse, Krsnadasa Kaviraja) do not show familiarity with the works of 
the Vrndavana Gosvamins. Probably Visnudasa, who describes himself as a follower 
of Ripa, copies this work from Ripa Gosvamin’s own copy. The Dacca University 
MS, which is not old, must be a later copy of that copy by some other scribe. 


Krsnadasa Kaviraja tells us that Riapa’s handwriting was ver fine ( BAT Wat Taq 
gaat atfa Antya i, 97). 


CHAPTER IV 


THE DEVOTIONAL SENTIMENTS (RASA-SASTRA) 


1. GENERAL CHARACTERISTICS 


Among the six immediate followers of Sri-krsna-caitanya, the 
so-called six Gosvimins of Vrndavana, to whom was left the task 
of claborating and defining the doctrines, creeds and practices of 
Bengal Vaisnavism, the credit of first systematising its supreme 
religious emotion of Bhakti belongs to Ripa Gosvamin. Himself 
a poct and rhetorician, as well as a devout scholar and ascetic, he 
took up for treatment the emotional aspect of Vaisnava Bhakti, 
and gave an authoritative exposition of its psychology. pathology 
and rhetoric with all the enthusiasm of a scholastic, vet devout, mind 


In Ripa Gosvimin’s two systematic Sanskrit works on the 
Vaisnava Rasa-sastra, namely, the Bhakti-rasdmrta-sindhu and its 
supplement the Ujjvala-nilamani, the religious sentiment of Bhakti 
has been approximated to the supreme relish of literary enjoyment, 
known as Rasa. of orthodox Sanskrit Poetics. A new turn was thus 
given not only to the old Rasa-theory of conventional Poetics but 
also to the religious emotion underlying the older Vaisnava faith. 
Ripa Gosvimin gives an claborate exposition of the mediaeval 
senument_of Love, sublimated into a deeply religious ‘sentiment, by 
bringing crolico- religious ideas to bear upon the general theme of 
literary Rasa, especially the Erotic Rasa. His two works, embodying 
what may be called the Bhakti-rasa-Sdstra. constitute a kind of 
Rhetoric of Bhakti, with all its psychology, conceit and imagery. 
If the mediaeval Troubadours of France and Italy conceived the 
love of Christ as an aspect of the Law and wrote a Grammar 


of the amorous sentiment, the mediaeval Vaisnavas of Bengal! 

1 There are three other rhetorical works produced by Bengal Vaisnavism, viz, 
Nataka-candrikad of Ripa Gosvamin, Alamkéra-kaustubha of Kavikurnapira and 
Kavya-candrikéd of Kavicandra. Although they occasionally bring in Vaisnava ideas 
and choose illustrative verses of a Vaisnavite character, they are not directly con- 
cerned with Bhakti-rasa, but are regular rhetorical treatises composed on conventional 
lines (see S. K. De, Sanskrit Poetics, i, pp. 254-259). As such they need not be 
taken into account here. Jiva Gosvamin also devotes a considerable part of his 
Priti-samdarbha to the subject of Bhakti as a Rasa, following in general the 
analysis of Ripa Gosvamin. Jiva’s treatment, however, is somewhat different, for 
he brings in a great deal of theological and metaphysical matter to explain the 
subject. The same gremark applies also to his Bhakti-samdarbha, which occasionally 
refers to the topic of Bhakti as a Rasa. As he keeps closely to Ripa’s exposition 
of the subject im its general outline, it is not necessary for us to analyse Jiva’s 
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conceived the love of Krsna as an aspect of Psychology, and wrote 
a Rhetoric of the erotic sentiment. Since Bhakti is conceived as 2 
Rasa, it was essentially of the nature of a subjective emotion. The 
literary Sahrdaya, as the recipient connoisseur, was replaced by 
the religious Bhakta, the devotce of nice sensibility. The love of 
Krsna (krsna-rati) was installed as the dominant fecling (Sthayi- 
bhava) which, through its appropriate Excitants (Vibhavas), as 
well as Ensuants (Anubhavas) and Auxiliary feelings (Vyabhicari- 
bhévas), was raised to a supreme relishable condition in his 
susceptible mind as the Bhakti-rasa. For the working out of this 
novel idea the whole apparatus of orthodox Sanskrit Poetics was 
ingeniously utilised, although the orthodox rhctorician himself 
would not regard Bhakti as a Rasa, but as a Bhiva.! Our pocet- 
rhetorician, who was also an ardent devotec, follows very closely 
(even though his peculiar theme makes him depart in detail) 


treatment in detail here ; but it will be dealt with below in connexion with our 
analysis of the respective Samdarbhas. We shall here content ourselves with noting 
occasionally only striking points from it, relevant to our subject. Krsnadasa 
Kaviraja’s exposition of the doctrine of Bhakti in his Caitanya-caritdémrta, Madhya 
xix, is nothing more than a summary of Ripa Gosvamin’s two works, and need 
not therefore be separately considered. 


1 The terms Rasa and Bhava are difficult to translate, but they have been 
rendered respectively by the terms ‘sentiment’ and ‘emotion.’ For the distinction, 
as well as for the difficulty of rendering these terms by modern critical vocabulary, 
see S. K. De, Sanskrit Poetics, ii, pp. 168-70, 325-26 and 349-51. These remarks also 
apply to the rendering of other technical terms of the Rasa-sastra, which often 
indicate shades of meaning or concepts for which it is sometimes difficult to find 
@ modern equivalent. Such terms have been translated or explained, as far as 
possible, in accordance to their actual definitions in the texts. The question whether 
Bhakti is Rasa or Bhava is more or less academic, but il has been discussed al some 
length by Jagannatha in his Rasa-gangddhara (ed. Kiavyamala, 1913, p. 45). In 
the opinion of orthodox rhetoricians, it is devddi-visayd rati and therefore a Bhavu, 
and not a complete Rasa. Some advanced thinkers, however, would admit the 
Vatsalya, Preyas, Sraddhaé, and even Bhakti as a Rasa; but this admission was 
probably made in later times through the influence of Vaisgnava theory itself. 
Jagannatha, one of the latest writers, however, represents the general orthodox 
attitude. He adds further that, being based on Anuraga or attachment, Bhakti 
cannot, as some maintain to the contrary, be comprehended in Santa Rasa. 
Replying to this, Jiva Gosvimin (Priti-samdarbha, ed. Prangopal Gosvami, 
Calcutta B.E. 1887, p. 678-74) remarks that the phrase devddi means “ ordinary 
gods” and does not apply to the supreme Krsna; and that Bhakti, along with 
its Vibhavas etc., is in its own nature alaukika, and therefote conforms to the 
rhetoricians’ reonirements (yat tu prakrta-rasikai rasa-simagri-virahid bhaktau 
‘rasatvam nestam, tat khalu prakria-devadi-vigayam eva sambhavet..... tatha tatra 
kdranddayah svata evilaukikddbhuta-ripatvena darsitd darsniyés ca). Madhu- 
siidana Sarasvati also discusses this question in the same strain in his Bhagavad- 
bhakti-rasdyana (ed. Benares, 1927), ii. 75-80, but he adds that Bhakti as a Rasa 
is svdnubhava-siddha and therefore incapable of direct proof. 
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the general outlines of the orthodox scheme of poeies adopting its 
main ideas and technicalities but making them applicable to the 
conception of emotional Bhakti. Not content with theoretical 
analysis, Ripa Gosvamin also took the trouble of writing a number 
of devotional poems and dramas and compiling an anthology on 
Krsna-lila for the special purpose of illustrating his theme. In the 
two Rasa-treatises every detail of claborate analvsis is freely 
illustrated by more than six hundred quotations from current 
sentimental and religious literature, as well as from these illustrative 
poems and dramas composed by Ripa himself and his associates. 


For a proper understanding of this Vaisnava Bhakti-rasa, as 
expressed in its literary and religious productions, it would be 
necessary, therefore, to appreciate the fundamentals, as well as the 
details, of this presentation of Bhakti as a psychological entity, as 
a literary-erotic cmotion transmuted into a deep and _ ineffable 
devotional sentiment, which is intensely personal and is yet imper- 
sonalised into a mental [ condition ‘of disinterested joy. But the atti- 
tude is a curious mixture of the literary, the erotic and the religious, 
and the entire scheme as such is an extremely complicated onc. There 
is an enthusiasm, natural to the analytic scholastic mind, for elaborate 
and subtle psychologising, as well as for developing and refining 
the inherited rhetorical traditions; but the attempt is also inspired 
very largely by an antecedent and still living poetic experience 
(Javadeva and Lilaéguka), which found expression also in vernacular 
poctry (Vidyapati and Candidisa), as well as by the simple piety 
of popular religions which reflected itself in the conceptions of such 
Puranas as the S87 a ioe -bhdgavata, the fountain source of mediaeval 
Vaisnava Bhakti. Ga it goes further and rests ultimately on the 
transcendental in* personal religious experience of an emotional 
character, which does not indeed deny the senses but goes beyond 
their pale. | 


In the following pages we propose to give a general survey of 
the Rasa-sistra of Caitanyaism by a rapid analysis of the two 
works of Riipa Gosvamin mentioned above, which form the chief 
original authorities on the emotionalism of Bengal Vaisnavism. The 
quaint figurative title of the first work, which means “The Sea of 
the Nectar of Devotional Sentiment” (Bhakti-rasémrta-sindhu) , is 
fairly appropriate in designating an abstruse treatise of bewildering 
proportions and of boundless depths of analytical acumen. The 
quinta essentia of the devotional sentiment is the Ujjvala or 
Madhura Rasa, by which is meant, in terms of Vaisnava 
emotionalism, the Srngara or Erotic sentiment of Krsna as the ideal 
hero, the term Ujjvala (=bright) having becn apparently suggested 
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by Bharata’s description’ of the Rasa, and Madhura characterising 
its ‘sweet and intoxicating charactcr. But sufficient justice could 
not be done to this essential sentiment in a work which crowds in 
its broad scope the various subtle moods and aspects of Bhakti in 
all its maze of sinuous detail. The next work, the Ujjvala-nilamani, 
therefore, is offered as a supplement, which strictly confines itsclf 
to this topic of Vaisnava amatory psychology; and its strange 
poetical title, with its obvious pun, indicates that the Ujjvala Rasa, 
being the bright sapphire (nilamani) borne out of the depths of 
the Sea of the Nectar of Religious Devotion, is to be embalmed as 
a name or symbol of the Lord of sapphire-like radiance in a work 
bearing this blessed name. 


2. THe BuakTI-RASAMRTA-SINDHU 


The Bhakti-rasdmrta-sindhu? is divided into four parts 
(Vibhigas), respectively entitled Parva, Daksina. Pascima and 
Uttara,—a veritable quadrangular scheme of a strange world of 
spiritual experience. Each part is divided into Laharis (Waves) in 
keeping with the figurative title of the work. Like all scholastic 
writers, Ripa Gosvamin delights in elaborate definitions, fine 
distinctions and minute classifications of the devotional sentiment 
in all its moods, phases, adjuncts and situations: but the master- 
analyst is scen in the firm grip not only upon the subtle details of 
the whole gamut. of a peculiar religious emotionalism, but also upon 


its fundamentals, both in theoretical conception and in its practical 
realisation. 


The Pirva-vibhiga, consisting of four Laharis, gives a 
preliminary discussion of the different types of Bhakti. The first 
Lahari discusses Bhakti in general (Simanya-bhakti) ; the second 
gives an exposition of Sadhana-bhakti (Bhakti attainable by special 
external effort) and its two varicties, Vaidhi and Raganuga; the 


* Vat kiteil loke suci medhyam ujjvalam darsaniyam vé tac chrrgadrenopamiyate, 


Ndatya-sistra, ed. Grosset, pp. 89-90. The term Madhurya is employed advisedly 
in contradistinction to the Aisvarya aspect of Krsna’s Lila. 


* Our references are to the Murshidabad edition of the work (Radharaman 
. Press, Berhampur) in Bengali characters, published in 1831 B.E. (1924 A.D.), 
with the commentary, entitled Durgama-samyamani, of Jiva Gosvaimin. There is 
also another edit‘on, with the same commentary, by Damodara Gosvami in the 
Acyuta Granthamala Series, Benares 1932. ViSvanaitha Cakravartin (d. about 
1754 A.D.), who himself is said to have composed a commentary on this work 
as well as on the Ujjvala-nilamani, also wrote summaries or surveys of these two 
works, entitled respectively Bhakti-rasiémrta-sindhu-bindu and Ujjvalu-nilamani-kirana 
(ed. Prangopal Gosvami, Navadvipa, 1833 B.E.=-1926 A.D. in Bengali characters). 
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third deals with Bhava-bhakti (Bhakti resulting from spontancous 
inward emotion) ; and the fourth treats generally of Prema-bhakti 
(Bhakti ripened into a sentiment of Love). 


In the first Lahari, the Samanya-bhakti (Religious Devotion 
in general) is distinguished from the Uttama Bhakti or the highest 
Religious Devotion, which is defined as harmonious (dnukilyena) 
pursuit of Krsna (krsudnusilana), freed from all other desire 
(anydbhilésa-sinya) and unconditioned by cognition and will (jiana- 
karmddyandvrta). The commentary of Jiva Gosvamin explains 
that the word “ harmonious” implics that the pursuit should be 
such as is agrecable to Krsna and should not be perverse or contrary ; 
that “all other desire” refers to desire for worldly enjoyment 
(Bhoga-vasana) and desire for liberation (Moksa-vasana), which 
are thus excluded; that “ cognition”? means the knowledge of the 
identity of Brahman and Jiva (Nirbheda-brahmanusamdhana) which 
is hardly suited to an attitude of Bhakti; and that “ will” refers 
to such compulsory and occasional duties as are enjoined by the 
orthodox Smrtis (Smrtyadyukta-nitya-naimittikadi), and not the 
acts of worship relating to Krsna (Bhajaniva-paricaryadi). Ripa 
Gosvamin himself establishes later on (Parva, Lahari ii, p. 151 f) 
that Karman itself is not an Anga or means of Bhakti, nor is Jiadna 
or Vairagya. Wealth etc. are also not Angas, because by themselves 
they can never produce Bhakti; nor are the virtues of self-control 
(Yama) or purity (Suéi),. because they come naturally to the true 
devotee. True Vairagya or Renunciation is that which, without 
any attachment (andsakta), enjoys all worldly objects properly 
(yaihdrha) and results in an eagerness m relation to Krsna (Arsna- 
sambandhe nirbandhah) ; but that is Phalgu Vairagya, unsuited to 
Bhakti, by which one desirous of liberation (Mumuksu) renounces, 
through phenomenal or insignificant purpose (prakrta-buddht) , all 
objects in relation to the deity. Neither is worldly attachment 
(Bhoga), nor liberation (Moksa) the true object of Bhakti, although 
neither is in itself inconsistent with Bhakti.' The section then 
proceeds to discuss and illustrate in detail the six characteristics of 
the Uttama Bhakti, namely: (1) capacity for removing suffering 
(Klegaghnatva). Suffering may be due to sin (Papa), to desire, 
the secd of sin (P&apa-bija), or to illusion (Avidya). The fruits 
of sin may have either begun to mature (prérabdha) or not 


2 Jiva Gosvamin goes further and lays down (Tattva-samdarbha, ed. 
Murshidabad, 1910, p. 112) that Jfiana and Karman themselves depend upon Bhakti 
(jnanddes tu bhakti-sdpeksatvam eva), ie. there cannot be any true cognition and 
will without Bhakti. Again, he establishes (Bhakti-samdarbha, ed. Gaudiya Matha, 
Calcutta, p. 65) bhaktyaiva jianam sidhyati. This topic has been dealt with by 
us below, under ch. v. 
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begun (aprdrabdha). All these are removed by Uttamé Bhakti: 
(2) capacity for bestowing good (Subhadatva), producing either 
good qualitics (Sadguna) or happiness (Sukha); (3) capacity for 
producing indifference to liberation (Moksa-laghuta-karitva) ; 
(4) difficulty of attainment (Sudurlabhatva); (5) essential identity 
with a particular mood of compact happiness (Sandrananda- 
visesatmata), which is infinitely higher than the happiness of 
attaining Brahman; and (6) capacity for attracting and keeping 
under control (Vasikarana) Krsna himself (Sri-krsna-karsanatva) . 
Of these characteristics, (1) and (2) belong conspicuously to 
Sadhana-bhakti, (3) and (4) to Bhava-bhakti, (5) and (6) to 
Prema-bhakti; but as cach of these three forms of Uttama Bhakti 
constitutes also stages of realisation, the first four really belong to 
Bhava-bhakti and all the six to Prema-bhakti. Although all beings 
are eligible for Bhakti (p. 65), the Adhikarin or person fit to 
receive it 1s one who has faith in Krsna (jitasraddha) and who is 
neither too much attached (natisakta) nor too indifferent (na 
nirvinna) to the world. 

Of the three forms of Uttama Bhakti, namely, Sidhana-bhakti, 
Bhiava-bhakti and Prema-bhakti, the next section proceeds to deal 
with the first, the Sddhana-bhakti, which is defined as Bhakti 
realisable by the senses (krti-sidhyd; krti=the senses)! and not 
by Bhava or inward emotion, of which, however, it is a means 
(sddhya-bhavd, explained as sddhyo bhavo yaya si). The Sadhana- 
bhakti is said to have been explained in Srimad-bhagavata, vi. 1, 
and may be either Vaidhi or Raganuga, both of which are forms of 
Bhakti attained by extraneous means and ways. The Vaidhi 
Sadhana-bhakti occurs where the impulse to devotional acts comes 
entirely from the injunction of the Vaisnava Sastra (sdstrasya 
Sdsanenaiva) and where the state of Raga is not reached (ragdna- 
vaptatvat) 2 Visvaniitha Cakravartin explains that by the term 
Sastra is meant exclusively the S7i?mad-bhdgavata which enjoins acts 


2 Lest the word sddhya, ‘realisable,, should mislead, Ripa Gosvamin adds 
that Bhakti is nitya-siddha (eternally existing), but by sddhya is merely meant 
its manifestation (nitya-siddhasya bhdvasya prdakatyam hrdi sddhyataé). Jiva 
Gosvamin explains that Bhakti is nitya-siddha because it is an aspect of the 
Svaripa-sakti of the Bhagavat, but this metaphysical explanation need not concern 
us here. What it implies is that the Sadhana of Bhakti is merely the manifestation 
of an already existing and natural impulse of love and bliss in man as a reflex of 
the attribute ot infinite love and bliss in the Bhagavat (see C-C, Madhya xxii, 


103-4: staaqifa fina ant caeq way | azeumatt sad Taaay facafeg 
HYTA sey syaqi wars gafaa ww ya7 u ) 


2 sravana-kirtanédini sdéstra-sdsana-bhayena yadi kriyante tadaé vaidhi bhaktih, 
Visvanatha Cakravartin in Bhakti-rasimrta-sindhu-vindu, p. 11. 
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of devotion. As the type of Bhakti follows the vidhi or injunction 
of the Sastra, it is Vaidhi; and for the same reason it is sometimes 
called Maryaida-marga or the Way of Convention. The Angas or 
means of Vaidhi having already been defined in detail in the Hari- 
bhakti-vilisa, Ripa Gosvimin contents himsclf by a reference to 
that work, briefly summarising them as sixty-four in number and 
illustrating them from the scriptures. These are acts of piety, great 
or small, such as resorting to the spiritual teacher (guru-pdddsraya) ; 
initiation and instruction by him (diksd-siksddi); serving the spiri- 
tual teacher with confidence (visrambhena guru-sevd) ; following 
the example of saintly persons (sdédhu-vartmdnuvartana) ; enquiry 
into the true dharma (saddharma-precha) ; renunciation of worldly 
enjoyment for the sake of Krsna (bhogddi-tydgah krsnasya hetave) ; 
dwelling in sacred places of pilgrimage (Tirtha) like Dvaraka, 
Mathura or the banks of the Ganges; abjuring books (with the 
exception of the scriptures), and the practice of the various arts 
and controversy (bahu-grantha-kalabhydsa-vydkhyd-vdda-vivarjana) ; 
putting on the external signs of a Vaisnava (vaisnava-cihna-dhdrana) ; 
writing the name of Hari on the body by means of sandal etc. 
(hari-némaksara-dhdrana); prostrate obeisance (dandavan natih) ; 
worship (arcand); going round the image of the deity (parikrama); 
repeating (japa), singing (gita) or recital (samkirtana) of the 
name of the Lord; partaking of the offerings made to the deity 
(naiv edydsvada) and of the water of his holy feet (pddydsvada) ; 
observing Ekadasi or other days of fasting, attending the Birth- 
festival (Janmastami) etc.; constantly resorting to the Srimad- 
bhagavata, the Tulasi plant, Mathura and the Vaisnava devotees, 
all of which are dear to the Lord; and so forth. Of these the first 
three ways of cultivation are, however, declared to be of special 
value ; but Krsnadisa Kaviraja’s Caitanya-caritamrla (Madhya xxii, 
125) distinguishes five, namely, the socicty of saintly pcrsons 
(sddhu-sanga) , the chanting of Krsna’s name (ndma-kirtana) , listen- 
ing to the reading of the Bhdgavata (bhdgavata-sravana) , dwelling 
at Mathura (mathurd-vdsa), reverential service of his image (sri- 
murtir sraddhdye sevana), that is, fellowship, song, scripture, 
pilgrimage and image worship.-. Any one of these modes, even a 
little of the five, can create Bhakti. The Vaidhi Sadhana-bhakti, 
which consists of these positive acts and practices of picty and 
1 tac ca sastram bhajana-pratipidakam sri-bhagavatam eva, op. cit. p. 14. 


9 Jiva Gosvimin distinguishes eleven elements or stages of the Vaidhi 
Bhakti, namely Saranfpatti, Guru-seva, Sravana, Kirtana, Smarana. Pada-seva, 
Arcané, Vandana, Basya, Sakhya and Atma-nivedana: for which see below ch. v, 
under Bhakti-samdarbha. 


17 
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which is described as “worship by the body, the senses and the 
mind” (kdya-hrsikantahkarandniém updsana), also involves, nega- 
tively, the avoidance of the so-called Seviparadhas (offences relating 
to worship) and Namaparidhas (offences relating to the name of 
the Lord). The commentary gives (p. 89) a list of thirty-two 
Sevaparadhas, to which is added twenty-three more from the 
Vardha-purdna and ten again from some other source. These 
consist of offences like entering the temple in a conveyance, or with 
one’s shoes on, or without washing one’s feet; not observing the 
festivals of the Lord; not doing obeisance; cating what is not 
offered to the deity; not observing silence during worship, etc. 
The Namaparadhas are the logical result of the theory of the 
efficacy of the blessed name (Nama-mahatmya). They are given 
as ten in numbcr by the commentary (p. 93-94) and include such 
offences as unwillingness to listen to the Mahatmya of the name ; 
equalising the Nama-mihitmya to the merit of other pious acts ; 
giving instruction in the subject to persons devoid of faith, and 
so forth. Then the scction proceeds to lay down that the Vaidhi 
Bhakti may be ekdngd, that is, attainable by means of one Anga 
only (e.g. Pariksit by hearing, Sukadeva by reciting, Arjuna by 
friendship, Haniimat by scrvice, Prahlada by recollection, Bali by 
self-surrender, ete., as in Padydvali 53), or it may be anekangd or 
attainable by more than one Anga (e.g. Ambarisa). 


But passionate souls soon pass beyond outward rule and form 
to an inner and more esoteric way of realisation, based upon the 
cultivation of inward feelings of devotion. The second type of 
Sadhana-bhakti, named Raginuga. is so called because it follows 
(anuga) the trend of the devotion and attachment, Ragitmika 
Bhakti, of the people of Vraja who stood in actual relation to 
Krsna.1. Raga is defined as the natural, deep and _ inseparable 
absorption (svdrasiki tanmayi pardvistatd) in the desired object 
(sta), namely, Krsna. The Raganugia is distinguished from the 
Vaidhi (p. 173-75) inasmuch as in the Vaidhi the realisation is 
through the injunction (vidhz) of the Sastra, but here it is through 
the greed (lobha) of realising the feelings of the people of Vraja.? 
It consists of devoted meditation or recollection (smarana) of 


+ virdjantim abhivyaktam vraja-vasi-janadigu| ragadtmikém anusrti ya sa 


ragdnugocyate|| p. 162. Viévanatha Cakravartin (op. cit., p 11-12) explains: 
nijabhimata-vra,a-rdja-nandanasya sevd-pripti-lobhena yadi tini (= sravana-kirta- 
nidini) kriyante tada rigdénugd bhaktih. 

* Visvanatha Cakravartin (op. cit., p. 15) explains: vraja-lila-parikarastha- 
&rigdradi-bhava-madhurye srute idam maméapi bhiiydd iti lebhotpatti-kéle édstra- 
yuktyapeksa na syat. 


; The Devotional Sentiments 131 


Krsna and his dear ones (prestha), and living either physically or 
mentally? in Vraja, as a Sadhaka or as a Siddha, following the 
ways Of Vraja-loka (vrajalokdnusdratah) with a desire to realise 
the same state of fecling (tadbhdva-lipsd). One desirous of this 
way of realisation will adopt the particular Bhava (e.g. Radha- 
bhava, Sakhi-bhava, etc.) of the particular favourite of Krsna 
according to his or her Lila, Vesa and Svabhava, and live in the 
eestasy of that vicarious enjoyment. The emotion is achieved 
chicfly by Smarana or recollection (régdnugdyédm smaranasya 
mukhyatvam), a concentrated imaginative process which is 
supposed to be more effective for a mystic union with the beloved 
object. It is indeed not achieved by the direct injunction of the 
Sastras, but it docs not also arise spontaneously in one’s own self. 
It is engendered by external effort, by claborately imitating the 
action and feeling of those connected with Krsna in Vraja, and is 
thus a phase of Sadhana-bhakti attainable by extrancous ways." 
But it is governed by no mechanical Sastric rules whatever, even 
if they are not neccessarily distarded; it follows the natural 
inclination of the heart, and depends entirely upon one’s own 
emolional capacity of devotion. The devotee by his ardent medita- 
tion not only secks to visualise and make the whole Vrndavana-lila 
of Krsna live before him, hut he enters into it imaginatively, and 
by playing the part of a beloved of Krsna, he experiences vicariously 
the passionate feclings which are so vividly pictured in the 
literature. The Vaidhi Bhakti necd not involve any emotional 
realisation of this character; it is enough if the religious duties 

+ kurydd vaésam vraje sadé (p. 174); the commentary explains: sdmarthye 
sati vraje....sarirena vasam kuryadt, tadabhave manasdpityarthah. 


* The Raganuga Bhakti is explained in greater detail by Visvanatha 
Cakravartin in his Rdga-vartma-candrika (ed. as above), where (p 69) as an 
example of Sadhaka, Ripa Gosvamin himself is mentioned, and as Siddha Ripa- 
mafijari of Vraja, of whom Ripa Gosvamin is supposed in Vaisnava hagiology to 
have been an incarnation, and whose bhdva he is supposed to have realised. I 
Gaura-ganoddesa-dipika (81. 180-186) we are told that, of the beloved Gopis cf 
Krsna, Riipa-majfijari became incarnated as Ripa Gosvamin, Lavanya-maiijari as 
Sanaétana Gosvamin, Rati-mafijari as Raghunatha-disa, Guna-mafijari as Gopala 
Bhatta, Viladsa-majijari as Jiva Gosvaémin, and MRasa-majijari as Raghunatha 
Bhatta. In this way a complete scheme of reincarnation of the Ganas of Krsna 
is elaborated, in the work quoted, as Ganas of Caitanya. This conception of the 
prominent Vaisnavas as the incarnations chiefly of the Gopis of Vrndavana, is 
based probably on the doctrine which regards Krsna as the sole male and 
maintains that worshippers can fully realise passionate devotion only when they 
conceive themselves as females,—a curious development of the theory of Raganuga& 
Bhakti! But of *tthis elaborate scheme there is no trace in the works of the 
Vrndavana Gosvamins themselves. For Jiva Gosvamin’s exposition of the Raganuga 
Bhakti, see below, ch. v, under Bhakti-samlarbha, 
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enjoined by the Vaisnava scriptures in general and the Srimad- 
bhdgavata in particular are performed as overt acts in an attitude 
of piety. The Raginuga Bhakti, on the other hand, consists of an 
emotional sublimation of intimate human sentiments towards Krsna, 
in terms of the intimate devotional sentiments displayed in different 
personal relationships (as that of a son, relative, lover, friend, servant 
and so forth) between the deity and his dear ones in his cternal sport 
at Vraja. It is thus an ecstasy of vicarious enjoyment in the sense 
that the devotee does not scek to establish a direct personal contact 
of his own with the deity, but prepares himself for it by imitating 
and realismg within himself the different aspect of the beatific 
sports in terms of one or other of the blissful devotional sentiments ; 
and through vears of constant practice he ultimately identifies 
himself with such sentiments. 


As the Ragatmiki Bhakti of the people of Vraja, which is 
eternally displayed, is the modc] or source (Adarsga) of Riginuga, 
it is analysed and explained in detail. The Rigitmika way arises 
from desire (Kama, c.g. the Gopis), enmity (Dvesa, e.g. Kamsa), 
fear (Bhaya, e.g. Sisupila), or affection (Sneha, e.g. the Yidavas). 
But enmity and fear with reference to Krsna, being uncongenial. 
may be left aside; and affection (Sneha) being a form of fellowship 
(Sakhya) would come under the Vaidhi, or being an aspect of love 
(Preman) does no! come at all under Sidhana-bhakti. Henee, the 
Ragatmikaé Bhakti may be either 

(1) Kama-riipa, consisting of a desire for crotic-mystic enjoy- 
ment (Sambhoga-trsna) inspired by an cxclusive effort to please 
Krsna (krsna-saukhydartham eva kevalam udyamah), and resulting 
in Preman or love found only in the Gopis (vraja-devisu). The 
attitude of the Kubja is described as kdma-prayd (and not kdma- 
rapa) rati; for (as explained later in the Uyjvala-nilamani) the 
enjoyment here is as much for oneself as for the pleasure of Krsna. 

(7) Sambandha-riipa, consisting of a sense of relationship (as 
father, mother, friend cte.) to Krsna. It is found, for instance, in 
Nanda, YaSsoda, the Gopas etc. 


Following these two aspects, the Raganugi Bhakti may be 
either 

(t) Kamanuga, which may again be either desire for enjoyment 
inspired by a s.nse of Krsna’s sport (keli-tdtparyavati sambhogeccha- 
mayi), or a desire to realise those particular Bhavas (tat-tat- 
bhdvecchaétmika) of particular Gopis, especially the erotic fecling 
(bhava-madhurya-kimitd). The Padma-purdna, one of the authori- 
tative works of Bengal Vaisnavism, is cited to support the view 


The Devotional Sentiments 133 


that even men can follow this way: of love of the Gopis, for 
in the Mathura-mahatmya of the Purina it is said that ihe Munis 
of Dandaka, out of their curiosity to enjoy the sport of Krsna, 
became incarnated as Gopis of Vrndavana. 


(2) Sambandhanuga, in which the devotce seeks to realisc the 
feelings of personal relationship (e.g. as father, brother, friend etc.) 
to Krsna, modelled on the feelings of Nanda, Yasoda, the Gopas ete. 


The Raganugi Bhakti js sometimes called the Wry of Fulfilment 
(Pusti-marga), because it seeks the grace of Krsna and his dear 
ones. 


cd 


The third Lahari takes up the sccond type of Uttama Bhakti, 
namely, Bhava-bhakti, which is really a further maturing of the 
Sadhana-bhakti (sddhana-paripdkena, as Visvanatha Cakravartin 
puts it), but which may also develop independently through the 
grace of Krsna or his Bhaktas (lrsna-krpayd tad-bhakta-krpaya 
va). The Bhava may, therefore, cither be (2) SadhanabhiniveSaja, 
the Sidhana way of worship being again cither the Vaidhi or the 
Ragiinuga, as described above, (i?) Krsna-prasaidaja, due to the 
personal favour or grace of Krsna, either through his word (Viicika), 
his bestowal of light (Aloka-dina), or his cordiality (Harda), or 
(2) Krsna-bhakta-prasadaja, due to the grace of the followers of 
Krsna. The cases (i) and (vi?) require no special effort, but they 
are rarely to be met with. 


This Bhava-bhakti is devotion based on inward cmotion 
(Bhiva), which has not yet reached the stage of the sentiment 
(Rasa) of Love or Preman. It may be born of Sadhana-bhakti, 
but it is not the direct result of extrancous ways and means, and 
arises spontancously as a personal feeling, although this feeling has 
not yet ripened into Prema-bhakti. It is defined as consisting of 
a particular pure and inborn fecling (suddha-sattva-visesa), which 
partakes of the nature of the first dawn of love (prema-siryamsu- 
simya-bhak)! and brings a smoothness of the mind (citta-mdsrnya- 
krt) arising from relish (ruci). This relish, as the commentary 
explains, may take the form of a desire for the deity (bhagavat- 
praptyabhildsa), for his favour (tad-dnukilydbhildsa) or for his 
friendship (tat-sauhdrdabhilisa). The cnsuing attendant circums- 
tances (Anubhavas) occur as signs, whenever there is a sprouting 
of this form of Bhakti, namely. placidity of mind (ksdnti), an 
cffort to apply one’s time to the successful realisation of this feeling 
(avyartha-kdlatd) , distaste for the objects of sense (virakti), lack 


* Explained in the commentary as premnah prathama-cchavi-ripah. 
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of pride (mdna-sinyata), bond of hope (dsd-bandha), eagerness 
(samutkanthd), taste for singing the name of the deity (ndma-gdane 
ructh) , desire for the recital of the attributes of the deity (tad-gunea- 
vyakhydne dsaktih\, and pleasure in the place where the Cord 
lived, e.g Mathura, Vraja etc. (tad-vasati-sthale pritih). 


The semblance (and not the reality) of this feeling of attach- 
ment (Ratyabhdsa) is then described as taking the form either 
of (2) Reflection or Pratibimba, attainable without much difficulty, 
where one or two characteristic signs (like tears etc.) appear, but 
where the thirst for worldly enjoyment (Bhoga) and liberation 
(Moksa) still remains, or (27) Shadow or Chaya, consisting of a 
little short-lived curiosity, and bearing some+r@semblance to the real 
Rati. But this Abhasa or apparent feeling, we are told (p. 208), 
may all of a sudden be converted into the real feeling. It is 
also interesting to note that the form of worship, which believes 
in an essential identily of the worshipper and the worshipped 
(Bhajaniyesa-bhivaté or Aham-griha-upisana) and which is 
affected, for instance, by the Advaita-vadins, is considered to be 
an Abhasa only. 


The fourth. and last Lahari of the Pirva-vibhiga gives a 
general exposition of the third and highest type of Uttamé Bhakti, 
namely, Prema-bhakti, which is really a further direct ripening of 
the Bhiava-bhakti itself (bhdva-bhakti-paripika eva, Visvanitha 
Cakravartin). It occurs when the Bhava or emotion has developed 
or solidified into (séndrdtmda) a sentiment of love (Preman); it 
makes the soul entirely smooth (samyan-masrna-svdnta) and is 
marked by an exclusive and loving attachment (ananya-mamatdé). 
It may develop from either the Vaidhi Bhiiva or the Raganuga 
Bhava, but it may also originate from the grace (Prasida) of the 
deity. The grace may be either pure, that is, not dependent on 
any other circumstance (Kevala), or the result of the knowledge 
of his greatness (Mahaitmya-jiiana), the former being Raganuga 
and the latter following the Vaidhi Marga. The sequence by which 
this devotional love or Prema-bhakti develops is given thus: 
Faith (Sraddha)—companionship of saintly persons (Saidhu-sanga) 
—acts of worship (Bhajana-kriyai)-—withdrawal from unworthy 
objects (Anartha-nivrtti)—devotedness (Nisthi)—rclish (Ruci)— 
attachment (Asakti)—emotion (Bhiaiva)—love (Preman). 


Having thus given a preliminary analysis and exposition of the 
different types of Bhakti, the rest of the work proceeds to consider 
and analyse Bhakti as a Rasa. The Daksina Vibhaga deals with 
its Sthayi-bhava and describes its development by means of its 
appropriate Vibhavas, Anubhivas, Sattvikas and Vyabhicirins, which 
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are described in some detail; the Pascima treats of what are called 
the five Mukhya or Primary Bhakti Rasas; and the last or Uttara 
Vibhaga is devoted to the study of the seven Gauna or Secondary 
Bhakti Rasas, of the Opposition of the Rasas, and of Apparent Rasas 
or Rasabhasas. 


The five Laharis of the Daksina Vibhaga deal respectively with 
the excitants (Vibhavas), the cnsuants (Anubhavas), the involun- 
tarily expressed feelings (Sattvika Bhavas, which in later Poetics 
are kinds of Anubhavas), and the Auxiliary feelings (Vyabhicari- 
bhavas), as well as the dominant or permanent feeling (Sthayi- 
bhava) in relation to Bhakti conceived as a Rasa. Although 
orthodox Poetics itself would not, strictly speaking. regard Bhakti 
as a Rasa, the nomenclature and treatment are borowed from 
orthodox Poetics and applied, mutatis mutandis, to the Vaisnava 
conception of Bhakti as a Rasa. The technicalitics are the same, 
but of course the analysis in detail is entirely novel and ingenious.! 


Of this Bhakti Rasa, the dominant underlying emotion (Sthayi- 
bhava) is supposed to he the cmotion of Krsna himself and _ his 
dear ones (Krsna-rati), which by means of the Excitants (Vibhavas) 
ete. is raised to a state of relish (svuddyatdm) as a sentiment (Rasa) 
in the Bhakta or the devotee, who stands for the literary Simajika 
or Sahrdaya. As in the theory of the Rasa-Dhvani school of 
orthodox Poetics, the latent germ of this feeling (Vasana of Sad- 
bhakti) is presumed in the heart of the Bhakta, either as acquired 
from previous births (prdéktani) or as due to present experience 
(adhuniki); and the process of the awakening of Rasa runs along 
the familiar grooves of Alamkara expression. Against the nine 
conventional Rasas of Sanskrit Poetics, Ripa Gosvimin mentions 
twelve, but seven of these are regarded as secondary. Of the five 
primary Rasas, he practically gives prominence to one, namely, the 
Erotic (Srnigara). In this attitude he resembles Bhoja; unlike 
Bhoja, however, our author evaluates it in terms of Vaisnava 
devotion. 


* Jiva Gosvamin in his Priti-samdarbha introduces further refinement into 
the accepted theory regarding the origin and development of Rasa. He maintains, 
for instance, that the alaukikatva of Vibhavas etc. and of the Sthayin is possible 
only in Krgna-rati, and not in the laukika Kavyas which deal with the love of 
ordinary herves and heroines. If the Vibhavas etc. appear as alaukika in an 
ordinary Kavya, it is not natural, but is only due to the cleverness of the poet’s 
composition (p. 574). He also maintains that in Krsna-rati, the locus of the Rasa 
is not only in the audience (Samajika, here the Bhakta) but also in the anukdarya 
(the deity represegted, viz. Krsna) and in the anukarfr, who may sometimes be 
the Bhakta himself (pp. 594f). 


136 Vaisnava Faith and Movement 


Hence, the definitions of Excitants (Vibhavas) etc. are; with 
necessary variations, the same. Without going into the detailed 
technicalities, a general outline of the scheme of Excitants (Vibhavas) 
etc. may be given hcre in a tabular form. There are inevitable 
departures in the detailed working out (especially in the analysis 
and classification of the Sthayi-bhiva and the Rasa), and these, 
wherever important, will also be noted. 


J. Tue Visuavas (Excrrants) 


which make the dominant emotion (sthdy?-bhava), Krsna- 
rati, capable of being relished (ratydsvdda-hetavah) . 


Two kinds: the Substantial (Alambana) and the Enhancing 
(Uddipana) : 


1. The Substantial Excitant or Alambana Vibhava 
of Krsna-rati, which consists of such material 
ground and object of the cmotion as the deity, 
his dear ones, his adjuncts elc., may be re- 
presented as follows: 


The Alambana Vibhava of Krsna-rati 


Krsna as the object Krsna-bhakta as the ground 
gett ateauale (ddhara) of the emotion 
Svaripa as Krsna Anya-riipa as He Sadhaka who is Siddha who has 

is in himself sometimes appears, in the process of attained 

eg. as a boy attaininent 

Avrta Prakrta Samprapta-siddhi Nitya-siddha whose 
assuming undisguised who has attained allainment is eternally 
disguise spontaneous, and who 


possesses all the 55 and 
other qualities of the 


{ deity ; e.g. the Gopas, 
His qualities and by Sadhana by Krpa Laksmana, Samkarsana 
excellences, as given or effort or grace etc. 


below. His assist- 
ants or Sahayas in 
love (Madhurya), in 
religion (Dharma), 
in war (Yuddha) 
and in counsel 


(Mantra) 
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. Krsna is again conceived as the most complete (piérnatama) in Vraja, more 
complete (ptirnatara) in Mathura, and complete (piirna) in Dvaraké. Viewed as 
an ideal hero, he is, following orthodox Poetics, (i) brave and_ high-spirited 
(Dhirodatta), (ii) brave and haughty (Dhiroddhata), (iii) brave and sportive 
(Dhira-lalita) and (iv) brave and serene (Dhira-prasanta) . 


His sixty-four (50-+5+-5-|-4) qualities, physical, mental and spiritual, are 
elaborately defined and illustrated (pp. 229-832). His fifty qualities are: 
Suramyahga (possessing fine symmetrical limbs), sarva-sallaksaninvita (possessed of 
all the excellent laksanas or characteristics), rucira (good-looking), tejasvin (power- 
ful and shining), baliyas (strong), vayo’nvita (youthful), vividhadbhuta-bhasavit 
(acquainted with many and strange languages), satya-vac (truthful), priyamvada 
(capable of pleasant speech), vavadika (expert in conversation), supandita 
(learned and wise), buddhimat (intelligent), pratibhanvita (possessed of genius), 
vidagdha (well-versed in the arts), catura (ingenious), daksa (dexterous and quick), 
krtajfia (grateful), sudrdha-vrata (resolute), dega-kala-supatrajiia (possessing a 
knowledge of fit time, place and object), Sastra-caksus (acting according to the 
fastra), sthira (steadfast), Suci (pure and purifying), vasin (continent), danta 
(capable of suffering), ksama-sila (forgiving), gambhira (profound), dhrtimat 
(contented and placid), sama (equable), vadanya (liberal in gift), dharmika 
(dutiful), ira (brave), karuna (compassionate), manya-mana-krt (respectful), 
vinayin (humble), daksina (amiable and well-behaved) hrimat (modest) ,!éaranagata- 
palaka (protector), sukhin (happy), bhakta-suhrt (friend of the devotee), prema- 
vasya (controllable by love), sarva-Subhamkara (beneficent to all), pratapin (subju- 
gator of enemies), kirtimat (famous), rakta-loka (popular), sadhu-samasraya 
(partial to the good), nari-gana-manoharin (charmer of women), sarvaradhya (pre- 
eminently adorable), samrddhimat (prosperous), variyas (the pre-eminent) and 
isvara (independent and supreme). The five additional qualities are: sada-svaripa- 
samprapta (unconditioned), sarvajiia (omniscient), nitya-niitana (ever new) sac 
cid-A€nanda-sandranga, (having self-existent, self-conscious, blissful compact form), 
sarva-siddhi-nisevita (possessed of all powers and perfection). These qualities he 
shares also with Siva and Brahma; but as Narayana his five exclusive theological 
qualities are: avicintya-maha-sakti (possessed of infinite and indescribable powers), 
koti-brahmanda-vigraha (container of infinite worlds), avataravali-bija (the seed 
of incarnations), hatari-gati-diyaka (giver of salvation to enemies killed), and 
&tmérama-janakarsin (attractor of the liberated wise). His four special qualities 
are; lila (divine sport), prema-priyadhikya (abundance of beloved persons obtained 
by love), venu-madhurya (sweetness of his flute) and riipa-madhurya (sweetness of 
his beauty). To these is added a set of eight inherent excellences (sattva-bheda) on 
the model of the eight Sattvika excellences of the literary hero (see S. K. De, 
Sanskrit Poetics, ii, $41), only substituting Mangalya for Gambhirya. Even if some 
of these qualities are apparently inconsistent with each other, they can reside 
without conflict in Krsna as a deity (p. $32). He is also free from eighteen great 
blemishes which are also enumerated, defined and illustrated (pp. S88f). Among 
his qualities (physical), his adolescence (Kaigora) is extolled as the proper and 
principal (dharmin) age for contemplation. 


Jiva Gosvamin enumerates 85 Gunas which he includes under the Uddipana- 
Vibhavas, some of these relating exclusively to Krsna, the others being shared with 
his Avataras and his Bhaktas. The classification of the hero in orthodox’ Poetics 
into Dhiroditta, Dhira-lalita, Dhiroddhata, and Dhira-prasanta, and, as-a_ lover, 
into Anukila, Daksina, Dhrsta and Satha is also applied to Krsna. Ripa 
Gosvamin, as stated above, also accepts this classification and speaks of twenty-five 
further excellences of Krsna as a lover in his Ujjvala-nilamani. See below. 
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2. The Enhancing Excitant or Uddipana Vibhava of 
Krsna-rati, which includes such conditions of 


time, place and circumstance! as serve to foster 
the feeling, may be represented thus: 


The Uddipana Vibhava of Krsna-rati 


ae ee ae ve Le eee 


| | | | 
(a) His Guna (b) His Cesta (c) His Prasaédhana ‘d) Other Circumstances. 


(a) His Guna (qualities) 


Kayika (physical) Vacika (verbal) Manasika (mental) 


already described under 
His qualities 


Vayah (age) Saundarya Ripa Mrduta 
(natural beauty) (beauty due to (softness) 
embellishment) 
| | | | 
_ Kaumira Pauganda Kaisgora Yauvana 
(infancy, up to (boyhood, up to (adolescence, (youth, thereafter) 
the fifth year) the tenth year) up to the 


sixteenth year) 


Adya (commencement) Madhya (middle) Sesa (end) 


(b) His Cest& (exploits) 


| | 
Rasa Dusta-vadha Ete. 
(slaying of the wicked) 


* Jiva Gosvamin declares (Priti-samdarbha, p. 724) that of the Uddipanas, 
those which relate to Vrndavana are the best (esu ca si-urnddvana-sambandhinas 
tu pralergtah). He classifies the Uddipana-Vibhavas as relating respectively to the 
Guna {quglity), Jati (characteristics of a class), Kriyé (action) and Dravya 
(substance) in reference to Krsna. On this see below, ch. v. 
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(c) His Prasédhana (embellishment) 


Vasana (dress) Akalpa (decoration) Mandana (ornament) 


N 
Yuga Catuska Bbhiiyistha 
(twofold, (fourfold) (manifold, 
upper an the varie- 
lower gated dress 
garments) for festive 
times) 


Kaficuka Usnisa Tunda-  Antariyaka 
(bodice) (head- bandha (wearing 
dress) (waist- | garments) 
band) 


Kega-bandha Alepa Mala Citra © Videgaka Tam- Keelli- Ete. 
(dressing of (besmear- (garland) (painting (putting bila padma 


the hair) ing) of the  tilaka) (betel) (toy- 
face lotus) 

| | 

Sveta Pita Aruna 


(white) (yellow) (red) 


Vaijayanti Ratnamala Vana-sraj 
(made of two (made of (made of flowers 
kinds of flowers —_ jewels) and leaves and 
and reaching reaching down 
down to the to the feet) 
knec) 


P&ndara (grey) Pita (yellow) Karbira (variegated) 


| | 
Ciidai (binding Kavari (binding Jiita (binding at the Veni (braid) 
@ top-knot) with flowers) back of the neck) 


Kirita Kundala Hara Catuski Valaya Anguri Keyira Nipura Etc. 
(crown) (ear-orna- (neck-(a kind (bracelet) (ring) (armlet) (anklet) 
ment) lace) of four- 
stringed 
ornament 
for the 
neck) 
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(d) Other Circumstances 


Smita Anga- Srnga Kambu _— Padanks 
(smile) saurabha (akindof (conch-  (foot- 
(fragrance trumpet _ shell) prints) 

of the made of 

body) buffalo- 

horns) 


| | | | | | 


Ksetra Tulasi Bhakta Viasara Vamsa _ Ete. 


(place (the (the (the (wind 

of sacred devotee) _fast- instrument 

sports) plant) days) for music) 
Venu Murali Vamsi 


(about 12 inches long, (three feet long, one ‘17 inches long, 8 stops 

one inch thick, and bore for the mouth at an interval of an 

having six stops) and four stops) inch, bore at every 
half-inch ; in all, 9 stops 
above and below) 


(All these are individually described and illustrated by poetical quotations). 


II. Tae AnusHavas (ENSuANTS) 


which follow and strengthen an emotion and comprise 
its outward manifestations. In the case of Krsna-rati, 
they are given as: Nrtya (dancing), Viluthita (rolling 
on the ground), Gita (singing), Krosana (loud crving), 
Tanu-motana (twisting of the body), Humkara (shout- 
ing), Jrmbha (yawning), Svisa-bhiman (profusion of 
sighs), Lokanapeksita (disregard of popular opinion), 
Lala-srava (foaming at the mouth), Atta-hasa (loud 
laughter), Ghirna (giddiness) and Hikkaé (hiccough). 
Each of these, as usual, is illustrated by poetical quota- 
tions. 


II. Tae Sarrvixa BuAvas (Externay Signs or INTERNAL 
EMortion) . 


The eight orthodox Sattvika Bhé&vas are accepted, 
namely, Stambha (stupor), Sveda (perspiration), Romafi- 
ca (thrilling of the body), Svara-bhanga (break of voice) , 
Vepathu (trembling), Vaivarnya (chahge of colour), 
Asru (tears), and Pralaya (loss of consciousness); but 


pe 
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each of these is further analysed, according as it springs 
from fear, pleasure, wonder, anger, jcalousy, enthusiasm 
etc. The Sattvikas are, however, not really Bhavas or 
emotions, but external manifestations of them, and in 
later Poetics they are taken as kinds of Anubhavas. Of 
these, since Pralaya or loss of consciousness would mean 
inaction, Jiva Gosvamin (Priti-samdarbha, p. 730) points 
out that in Krsna-rati, Pralaya causes cessation of out- 
ward action indeed but not of inward feeling for Krsna. 
Jiva Gosvamin includes Sattvikas, as well as Udbhasvaras, 
under Anubhiava. 


The most notable departure occurs in the classification 
of these Sattvikas, which is entirely original. They are 
generally classified into (2) Snigdha (soft), which may 
be either directly (mukhya) or indirectly (gauna) con- 
nected with Krsna, (7) Digdha (saturated), and (i) 
Ruksa (harsh), occurring in people who have no feeling 
for Krsna. They are again differentiated, with reference 
to the degree of excitement produced by the presence of 
one or more Sattvikas, into (a) Dhiimayita (smouldering) 
when there is only one Sattvika, (b) Jvalita (flaming), 
when there are two or three Siattvikas, (c) Dipta (burn- 
ing) when there are four or five Siattvikas, and 
(qd) Uddipta (brightly burning), when six or all the 
Sattvikas are present. The excitement, again, may last 
a long time (bhir-kdla-vydpi), may pervade many limbs 
(bahvanga-vydpt), or may attain its climax by its own 
nature (svaripena utkarsah) . 


In this connexion mention is made of Abhasas or 
semblance of Sattvikas, which are an innovation. They 
are (i) those which arise from the semblance of Rati 
(ratyadbhasa-bhava), (i) those which arise in feeble- 
hearted people who are by nature incapable of them 
(sattudbhdsa-bhava), c.g., a grammarian or an old 
Mimamsaka, (iit) those which arise from habit in people 
whose heart is soft externally but hard internally 
(nthsattva), and (iv) those which arise in people who 
are hostile to Krsna (pratipa), e.g., Kamsa. 


IV. Tue VyasuicAri-pyavas (Avuxitiary Frevines) 


These, also called Samcari-bhavas, are subsidiary feel- 
ings of a more less transitory nature, which are accessory, 


142 


_Vaisnava Faith and Movement 


and which accompany or interrupt the dominant emotion 
(Sthiyi-bhava) without, however, supplanting it. They 
are likened, in the orthodox manner, to the waves of the 
sea, whereby the dominant feeling is understood to be 
the sea. 


The thirty-three orthodox Vyabhicari-bhavas are 
categorically accepted, defined and illustrated with refer- 
ence to Krsna-rati. They are: Nirveda (self-disparage- 
ment), Visida (despondency), Dainya (depression) , Glani 
(debility), Srama (weariness), Mada _ (intoxication), 
Garva (arrogance), Sankaé (apprehension), Trasa (alarm), 
Avega (flurry), Unmada (madness), Apasmadra (de- 
mentedness), Vyadhi (sickness), Moha (distraction), 
Mrti (death), Alasya (indolence), Jadya (stupefaction), 
Vrida (shame), Avahittha (dissembling), Smrti (re- 
collection), Vitarka (doubt), Cinta (reflection), Mati 
(resolve), Dhrti (equanimity), Harsa (joy), Autsukya 
(longing), Ugraté (sternness), Amarsa (impatience of 
opposition), Astya (envy), Ciapalya  (unsteadincss), 
Nidré (drowsiness), Supti (dreaming), and Bodha 
(awakening). 


Thirteen more Vyabhiciri-bhivas are also mentioned 
(p. 524), but they are included in one or other of the 
above thirty-three. Under individual Rasas in Vibhaga 
iv some other Vyabhicarins are mentioned, but they are 
special and peculiar to the Rasas dealt with. 


The classification of these Accessory feelings is peculiar. 
They are said to be (2) independent (svatantra) where 
they are developed independently of the dominant feeling 
(Sthayi-bhava), or (2) dependent on the dominant feel- 
ing (paratantra). The dependent may be _ directly 
(sdksét) or indirectly (vyavahita) connected, or may be 
subordinated to two different Rasas (avara). The in- 
dependent may be either rati-sinya (devoid of any touch 
of the Sthayin), or rati-gandhin (giving a hint of the 
Sthiyin and incidentally touching it). 


After briefly touching upon the question of Contrariety 
(Pratikilya) and Impropriety (Anaucitya) of Bhavas, 
the section concludes with the treatment of Bhavotpatti 
(mere excitement of Bhiva), Bhava-sanidhi (contact of 
two different Bhavas), Bhiva-Sabalataé (allaying of each 
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preceding Bhava by the succeeding) and Bhava-santi 
(toning down of a highly developed Bhava). 


V. Tue SruAyrsuAvas (DoMINANT Fre.incs) 


All the elements mentioned above contribute towards 
developing the dominant or premanent emotion, the 
Sthayi-bhava, into its corresponding state of relish, called 
Rasa. This Sthayi-bhiva or the root-emotion is classified 
into cight categories in orthodox Poctics: namely, Rati 
(love), Hasa (mirth), Soka (sorrow), Krodha (anger), 
Utsiha (energy), Bhaya (fear), Jugupsa (disgust), 
Vismaya (wonder), to which some would add a ninth, 
namely, Nirveda (scelf-disparagement). To these corres- 
pond respectively the eight or nine orthodox Rasas, 
namely, Srngéra (the Erotic), Hasya (the Comic), 
Karuna (the Pathetic), Raudra (the Furious), Vira (the 
Heroic), Bhayanaka (the Terrible), Bibhatsa (the Dis- 
gustful), Adbhuta (the Marvellous), and the ninth 
Santa (the Quictistic). Ripa Gosvamin accepts all 
these, but his classification and treatment are different. 


The Sthayi-bhava or the root-emotion of the Vaisnava Bhakti- 
rasa is taken to be the feeling which concerns Krsna as the object 
(srikrgna-visayad rati), and the nine orthodox Sthayi-bhavas are 
evaluated in terms of this idea. The Krsna-rati, as the Sthayin, 
may be Mukhya (Primary) or Gawna (Secondary), according as 
it is directly or indirectly related. Thus, Sakhya (Friendship) or 
Vatsalya (Parental Affection) is Mukhya or Primary, while Hasa- 
ratt (= Hasottara Rati or Krsna-rati involving Mirth) is Gauna or 
Secondary ; in the former the Krsna-visayé Rati is direct, while in 
the lattee it subordinates itsclf to Hisa. Under the latter, the 
septet of orthodox Sthayins (excluding the erotic Rati and Nirveda) 
is included, while the former includes the two excluded Sthayins, 
(Rati, erotic love, and Nirveda, self-disparagement), as well as 
Priti (Grace), Sakhya (Friendship) and Vatsalya (Parental Affec- 
tion), which are innovations. The classification of Mukhya and 
Gauna Sthayins is, therefore, as follows: 
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1. Mukhya Sthayin of Krgna-rati 


| 


Svartha Parartha. 
which strengthens itself by consistent which accommodates both consistent and 
feelings and is weakened by incon- inconsistent feelings and is characterised 


sistent feelings by characteristics of its recipients 
| | | 
Suddha Priti Sakhya  V<atsalya Priyata 
{unmixed and (grace) (fellowship) (parental (erotic love), 
placid) affection) also called 
| Madhura Rati 
Kevala Samkula 
unmixed by mutual mixed by 
touch of feelings such touch 


Samanya, Svaccha anta 
General—found in ordi- Clear, reflecting like a Placid and undisturbed 
nary people and in crystal the character of 
children efforts of different 

Sadhakas 


2. Gauna Sthayin of Krsna-rati 


Hiisa-rati Utsiha- | Soka-rati Krodha- Bhaya- Vismaya- Jugupsa-rati 


(Mirth) rati (Sorrow) rati rati rati (Disgust : itt 
(Energy) (Anger) (Fear) (Wonder) cannot have 
. Krsna as its 
| Alambana) 
in Dana in Yuddha_ in Daya in Dharma , 
(in liberality) (in battle) (in kindness) (in dutiful- 
ness) 


Drsta Sruta Samkirtita Anumita 
(seen) (heard) (recited) (inferred) 


Smita Hasita Vihasita Avahasita Apahasita  Atihasita’ 


According to the above classification of Krsna-visaya Rati, as 
the Sthayin, the resulting types of Bhakti-Rasa (with their 


* The Rasdrnava-sudhakara has also this sixfold classification of Hasa; but 
the classification is as old as Bharata (Nafya-édstra, ed. Kavyamiila, vi, 52f). 
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respective coloured figuration and their presiding deities) would 
be: 


1. Mukhya Bhakti-rasa 


Santa Prita Preyas Vatsalya Madhura, or 
(Quietism) ; (Faithful- (Friendship) ; (Parent- Ujjvala 
Sveta (white) ness); Citra Aruna (red) sentiment) ; (Erotic Senti- 
and Kapila (variegated) and Upendra Sona (crim- ment); Syéma 
and Madhava son) and (dark) and 
Nrsimha Krsna 


2. Gauna Bhakti-rasa 


Hasya Adbhuta Vira Karuna  Raudra Bhayanaka Bibhatsa 
The Comic; The The The The The The 
Pandara Marvel- Heroic; Pathetic; Furious; Terrible: Abhorrent ; 
(greyish lous ; Gaura Dhimra  Rakta Kala Nila (blue) 
white) Pingala — (fair) (smoke- (crimson) (black) and 
and (brown) = and coloured) and and Matsya 
Balarama and Kalkin and Bhargava Varaha 

Kirma Raghava 


(The coloured figuration of each Rasa and the attribution of a presiding 
deity are in accordance with the orthodox rhetorical tradition). 


This concludes the Daksina-vibhaga of the work. The Pagcima- 
vibhaga vontinues the topic, and devotes its five Laharis respectively 
to the consideration of the five Mukhya Bhakti-rasas, which are 
by far the most important in Vaisnava Rasa-Sistra; and_ their 
respective Vibhavas, Anubhavas, Sattvikas, Vyabhicari-bhavas and 
Sthayi-bhavas are named, characterised and illustrated to the 


minutest detail. They may be summarised in the following tabular 
form : 


I. Sanra (Quretistic Devotion) 


It may be of two kinds: Paroksa (where a direct beatific 
vision is not attained) and Saksaétkara (where such vision is 
attained); accordingly . 

Its Sthayi-bhava, which is Suddha Krsna-visayaé Rab, 
may be Sama (cquable) or Sandra (compact). 

Its Vibhavas: (a) Alambana—Caturbhuja Narayana 
and the two kinds of Santas, viz., Atmarimas (emanci- 
pated Rsis like Sanaka, Sanandana etc.) and Tapasas 

- (ordinary ascetics). (b) Uddipana—listening to the 
Upanjsads, residing in a lonely place, company of the 
wise devotee etc. 
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Its Anubhavas : all acts of a mendicant (Avadhiita), 
fixing one’s eyes on’ one’s nose in concentrated meditation, 
Angustha-mudra (different kinds of disposition of fingers 
in Puja) ete. 

Its Sattvikas : thrilling of the body, sweating, trembl- 
ing, fainting etc. 

Its Vyabhiciri-bhavas: self-disparagement, equan- 
imity, joy, resolve, recollection, longing, flurry, doubt etc. 

The author notes that although Sama is not admitted 
in the drama by rhetoricians, it can be accepted as a 
Bhakti-rasa inasmuch as it involves SAnta-rati. 


II. Prira (Devotion as FAITHFULNESS) 


It may be of two kinds: Sambhrama-prita, involving servitude 
(Dasatva), and Gaurava-Prita, involving the feeling of being brought 
up as a younger relative (Lalaniyatva). They are separately 


treated : 


1. 


2. 


Sambhrama-Prita 


Its Sthayi-bhava: .Priti, affection, due to honour 
(sambhrama) or esteem (ddara) towards Krsna as a 
Master or Lord. 


Its Vibhévas: (a) Alambana—-Krsna, and_ his 
Servants (Dasas). The latter are either Adhikrta 
(Controlled, eg. Siva, Brahma, Indra, etc.), Asrita 
(Protected), Parsada (Courtiers or Assistants, c.g. 
Uddhava, Daruka etc), and Anuga (Servitors in Vraja 
or Dvaraka). (b) Uddipana—receiving Krsna’s favour 
(anugrahu), taking the dust of his feet, eating the 
remnants of his meal etc. 


Its Anubhavas: entire apnlication of self, freedom 
from jealousy etc. 

Its Sattvikas: all the Saitvikas, beginning with 
stupefaction (Stambha). 

Its Vyabhicari-bhivas: all excepting the following 
nine, namely, Mada, Srama, Trdsa, Apasmara, Alasya, 
Ugraté, Krodha, Asitiya and Nidra, which have hardly 
any scope. 


Gaurava-Prita 


Its Sthayi-bhava: Priti, »ffection, due to the sense 
of (inferior) personal relationship to Krsna. 
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Its Vibhavas: (a) ‘Alambana—Krsna and _ the 
persons related to him as Lalaniyas, either as Kanistha 
(younger brother e.g. Sarana, Gada etc.) or as Putra 
(son, e.g. Pradyumna etc). (b) U tdipana—Krsna’s 
fondness, his smile etc. 


Its Anubhavas: sitting under Krsna, following his 
footsteps, obeying his ordeis, obeisance (prandma), 
humility ete. 


Its Sattvikas: Stambha etc. as above. 


Its Vyabhicari-bhavas: those mentioned under 
Sambhrama-Prita. 


Both these types of Prita can become Preman (love), 
Sneha (affection) and Raga (attachment) according to 
the degree of development and the circumstances. 


‘ [Jiva Gosvamin adopts 1 slightly more elaborate 
classification of Prita Rasa into Asraya-bhakti, Dasya- 
bhakti and PraSraya-bhakti. Sce ch. v_ below]. 


III Preyas (Devotion As FRIENDSHIP) 


Its Sthaiyi-bhava: Sakhya-rati or the feeling of 
friendship and confidence (asrambhatmda) . 


Its Vibhavas: (a) Alambana—Krsna_ and _ his 
friends of the same age (vayasya), either in Vraja 
(Sridiman etc.) or elsewhere (Arjuna etc.). The friend, 
according to the difference of age anc. circumstances, lnay 
be Suhrt (a little older in age), Sakhi (a little younger 
in age), Priya-sakhi (same age), and Priya-narma-sakhi 
(assistant in love-affairs). A long list of their names, 
duties and charactcristics 1s given. (6) Uddipana—age, 
appearance, flute (Venu), pleasantry, sport, ctc. 


Its Anubhaivas: various sports and_ pastimes, 
pleasantry, close companionship in sleep and waking etc. 


Its Sattvikas: Stambha, Sveda etc. as are suitable. 


Its Vyabhicari-bhavas: all excepting Ugrata, Trasa 
and Alasya, some- appearing during union and some in 
separation. 


The Preyas may develop into Pranaya, Preman, 
Sneha and Raga. 
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IV Vartsarya (DEvoTION ‘As PARENT-SENTIMENT) 


Its Sthayi-bhava: Vatsala-rati or parental affection 
of kindness and pity (anulampd). 

Its Vibhavas: (a) Alambana—Krsna, and _ his 
Elders (Gurus) such as Nanda, Yasodaé, Vasudeva etc. 
(6) Uddipana—His age, appearance, childishness, smile 
etc. 


Its Anubhavas: touching the head and the body, 
blessing, ordering ctc. 


Its Sattvikas: all the eight usual Sattvikas and the 
flowing of the breasts (stana-srava) in persons standing 
in loco maternus. 


Its Vvabhicari-bhavas: all mentioned in Prita, along 
with Apasmara. 

It may appear like Preman (premavat), Sneha 
(snehavat) and Raga (régavat). 


The author notes (p. 815) that some writers on 
Dramaturgy admit this Rasa, and quotes in support 
Visvanitha (Sdhitya-darpana, ui. 251); but Visvanatha 
is perhaps singular in this respect, and it is possible that 
his views were themselves influenced by Vaisnava ideas. 
[See S. K. De, Sanskrit Poetics, ii, p. 348. It may be 
noted in this connexion that Rudrata mentions Preyas 
(Friendship), which Rasa is accepted by Bhoja. Some 
writers, like Bhanudatta, would even add Sraddha, along 
with Bhakti. These indicate the very reluctant admission 
of these Vaisnava conceptions into the conventional cight 
or nine categories of orthodox Poctics]. 


V. Mapuura Rasa (Devotion As THE Erotic SENTIMENT) 


As this topic is reserved for more detailed treatment 
in Ripa Gosvamin’s next work, Ujjvala-nilamani, it is 
only briefly dealt with here. Its classification imto 
Sambhoga (love in union) and Vipralamba (love in 
separation) and their further sub-divisions are only just 
referred to. This is, however, the most important Rasa 
anc is styled in the later work as bhakti-rasa-rdj. 

Its Sthayi-bhava: Priyataé, love, or Madhura 

Rati, the sweet feeling, which inspjres the mutual 


(mithah) enjoyment (sambhoga) of Krsna and his 
Gopis. 
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Its Vibhavas: (a) Alambana—Krsna and his Beloved 
Gopis, of whom Radha is the chief. 


(b) Uddipana—the sound of his flute etc. 

Its Anubhivas: side-long glances, smile etc. 

Its Sattvikas: the usual eight. 

Its Vyabhiciri-bhivas: all except Ugrataé and Alasya. 


Having thus given a detailed exposition of the Primary or 
Mukhya Bhakti Rasas, the Uttara or last Vibhaga of the work 
proceeds, in its nie Laharis, to consider the seven Secondary or 
Gauna Bhakti Rasas, their mutual relation and opposition as sub- 
sidiary or contrary sentiments, and lastly, the semblance (Abhasa) 
of these Rasas. Although Ripa Gosvamin admits a total of twelve 
Bhakti-rasas, he tells us that in the authoritative Puranas and 
other scriptures, one finds in fact only the first five Mukhya or 
Primary Bhakti-rasas,' that these five are considered as the real 
Bhakti-rasas, and that the seven Secondary Rasas of Hiasa ete. are 
generally ancilliary to them.2 The septet of Secondary or Gauna 
Rasas includes, however, seven out of the nme conventional Rasas, 
the remaining two alone being admitted into the Primary or Mukhya. 
The exposition, therefore, of the seven Gauna Rasas follows in the 
main the treatment of orthodox Poctics, and need not be summarised 
here in detail, especially as they are not regarded as Rasas of primary 
Importance in Vaisnava Rasa-sastra. They are secondary, because 
they are not always present (kdddcitkodbhavatvena, Jiva) and 
because they can become Rasas only when they involve Krsna-rati, 
which raises them to such a status (antyatddhdratodt, Jiva). Thus, 
Heroism is not essential to Krsna-rati, but Heroism which involves 
Krsna-rati becomes a Rasa for that very reason. It is also main- 
tained that these seven Gaunas can be easily included (antah-pdta) 
in the scope of the five Mukhyas. Thus, the Adbhuta (Marvellous) 
is included in all the five; the Hasya (Comic) in the Sakhya; the 
Karuna (the Pathetic) in the Vatsalya; the Vira (Heroic), in its 
different aspects, in the Sakhya and the Vitsalya; the Bhayainaka 
(Terrible) in the Vatsalya and the Prita (Dasya); the Bibhatsa 
(the Abhorrent) in the Santa; and the Raudra (the Furious) partly 
in the Vatsalya and partly in the Madhura. The conflict and 
comity of the Rasas, which constitute the next topic dealt with, 
can be easily inferred from this relationship to one another. Of 


* vastutas tuepurdnddau paiicadhaiva vilokyate, p. 601. 
* ami pajicaiva sdntadya harer bhakti-rasi matah| esu hdsddayah prayo 
bibhrati_ vyabhicaritam||. 
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the five Mukhya Rasas, the Santa and the Prita are mutually 
agreeable; the Vatsalya is agreeable to none; the Sakhya and the 
Vatsalya are neither agreeable nor disagreeable to each other; the 
Madhura and the Prita are antagonistic. Hence, it is possible that 
more than one of these Rasas can reside in the same person. Thus, 
the Sakhya, Prita (Dasya) and Vatsalya are found in Balaréma ; 
the Vatsalya and Sakhya in Yudhisthira and Bhima; the Sakhya 
and Prita (Dasya) in Arjuna, Uddhava, Nakula and Sahadeva ; 
and so forth. The five Mukhya and seven Gauna Rasas are 
supposed to react on the mind in five different ways. Thus, the 
Santa fills the mind completely (Pirti); the Prita, Preyas, Vatsalya, 
Madhura and Hasya develop (Vikasa); the Vira and the Adbhuta 
expand (Vistéra); the Karuna and the Raudra distract (Viksepa) ; 
and the Bhayanaka and the Bibhatsa repel (Ksobha). This is a 
further working out of the attributes of Vistara (expansion), 
Vikisa (pervasion) and Druti (melting) of orthodox Poetics. 


The topic of Apparent Sentiment (Ras&bhasa) is next taken 
up; but the treatment is original. The Rasabhasa occurs where 
the ingredients of the Rasa are either insufficient (anga-hinatva) or 
impioperly developed (azga-vairipya). Three cases are distin- 
guished: (7) Upa-rasa, where the Vibhavas, Anubhavas and the 
Sthiyi-bhiva are improper (viripatd-prapta), eg. the Rasa 
developed in inanimate beings, ete. (2) Anu-rasa, where the 
Vibhavas etc. have no reference to Krsna (krsna-sambandha-varpita) , 
and (22) Apa-rasa, where the Rasa is developed in persons hostile 
to Krsna (tat-pratipaksa) . 

The learning displayed in the work is indeed varied, extensive 
and well digested; but it is of a limited and miscellaneous kind. 
The sources are chiefly the Puranas and other authoritative 
Vaisnava scriptures. There is indeed much analytical acuteness, 
and the scholasticism, which created the Navya Nyaya at about 
the same period of time, is very much in evidence, in its zest for 
formal <lefinitions, nice and hair-splitting distinctions, elaborate 
classifications, and industrious collection of suitable poetical illustra- 
tions. But even if analytical, the attitude is hardly critical; and 
in spite of its anxiety to do justice to facts of actual experience, its 
extreme formalism cannot be doubted. Even if there is psychologis- 
ing, there is too much of dissection and elusive chasing of protean 
complexes; aud the essentials are sometimes apt to be smothered 
by the overwhelming mass of wearisome details. The concern is, no 


+ Priti-samdarbha, pp. 441f—The Rasabhasa is defined More comprehensively 
by Jiva Gosvamm as the conflict of the dominant Rasa with an improper Rasa 
as well as with improper Vibhava, Anubhava, Vyabhicarin etc. 
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doubt, with the peculiar psychology of Vaisnava emotions, but not 
a single philosophical work is cited; and as Jfiina in the orthodox 
sense is rigidly excluded, philosophical discussions are naturally out 
of court. The Bhagavad-gitd is cited only twice; and there is 
hardly any reference to other schools of Vaisnava thought. Of the 
Paficaratra, only late and apocryphal works like the Ndrada- 
pancaratra is quoted. but not very frequently. The Radmdyana is 
cited only once, the Mahdabhérata four times and the Harvamsa 
only five times. Of the classical Sanskrit poets, Magha is quoted 
twice; Bhartrhari’s Vairdgya-sataka once; and our author’s taste 
for poetical literature is curiously circumscribed to such works as the 
Srikrsna-karndmrta of Lilasuka, the Mukunda-mald of Kulasekhara 
and the Gita-govinda of Jayadeva. His own religious dramas and 
poems furnish many illustrative quotations. Ripa Gosvamin shows 
an undoubted mastery of the principles and_ technicalities of 
Sanskrit Poetics, hut his chief sources appear to be Bharata (quoted 
twice), the Daga-ripaka (quoted once), the Rasa-sudhakara (quoted 
once, Rasdrnava-sudhakara of Singabhipala) and probably Visva- 
natha’s Sdhitya-darpana, which is anonymously quoted with 
approval! in one place. With the Puranas and Upa-puranas he 
displays an extensive acquaintance, but here again the largest 
number of quotations comes from the Srimad-bhdagavata (especially 
the Dasama), the Padma and the Skanda, all of which are 
canonically accepted in Bengal Vaisnavism. There are nearly four 
huudred poetical quotations in the work, which by themsclves 
constitute an almost encyclopaedic anthology of Vaisnava Bhakti- 
rasa. We give here a classified index of the works and authors 
cited in the Bhakti-rasémrta-sindhu, which will give an idea of the 
author’s erudition and his literary taste and interests.? 


(The references are by page, as the numbering of the verses in the printed 
edition is not regular). 


(1) Tun Epics arc. : 


Mahabharata 88, 124, 258, 592; Ramayana 605; MHarivamsa 260, 421, 
486, 441, 854; Bhagavadgita 39, 70. 


* In his Ndtaka-candrika (ed. Rasavihari Samkhya-tirtha, Kashimbazar 1907), 
however, Riipa Gosvamin does not speak favourably of Visvanatha’s work. At the 
outset of this work, he states that in composing it he consulted the Bharata-éastra 
and the Rasa-sudhdkara, and generally rejected the treatment of the Sdhitya- 
darpana as being opposed to Bharata’s views. It must, however, be noted that 
Ripa has, both in his Bhakti-rasémrta and Ujjvala-nilamani, departed very 
materially from Bharata, and sometimes quotes Bharata merely to criticise him. 


* This and thé following indices are not meant to be exhaustive, but it is 


hoped that no important entry is overlooked. 
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(2) THe Puranas AND UPA-PURANAS: 


Srimadbhagavata (especially the Dasama or the Tenth Skandha) 12, 
14, 17, 18, 26, 28, 29, 32, 34, 35. 37. 45, 46, 47, 48, 49-56, 59, 60, 68, 
69, 70, 71, 78, 83, 94, 96, 101, 102, 103, 104, 114, 115, 124, 126, 199, 
182, 185, 138, 140, 142, 147 (praise of the work), 152, 154, 160, 163, 
168, 190, 191, 195, 197, 199, 214, 216, 232, 240, 257, 265, 271, 286, 287, 
291, 293, 295, 298, 300, 301, 303, 310, 312, 318, 319, 321, 322, 323, 341, 
346, 348, $49, 352, 359, 384, 387, 390, 395, 406, 407, 412, 415, 422, 423, 
442, 444, 446, 447, 448, 453, 457, 465, 467, 473, 478, 480, 484, 485, 4386. 
490, 491, 499, 502, 505, 506, 511, 518, 514, 534, 581, 618, 651, 656, 657, 
659, 662, 669, 675, 676, 687, 688, 690, 691. 715, 732, 755, '765, 766, 770, 
773, 787, 788, 790, 792, 801, 808, 829, 864, 867, 874, 933. 


Padma 16, 19, 20, 34, 56, 66, 82, &7, 88. 93, 95, 96, 106, 109, 110, 117, 
118, 184, 1386, 137, 143, 144, 177, 188, 192. 200, 215, 351, 354, 501- 
Skanda 79, 82, 85, 95. 96, 100, 106, 107, 109, 112, 122, 180, 181, 182, 
135, 159, 194, 196, 660, 764; Naradiva 81, 84, 98, 102, 128, 193; Nara- 
simha 109, 117, 180, 211, 669; Brahmanda 98, 133. 167; Visnu 116, 
505; Agneva 118, 225: Variha 89, 112; Adi-Variha 183; Maha- 
Variha 3383; Kaurma 332; Maha-Kaurma 180. Brhad-Vamana 3817; 
Adipurana 135, 148; Brahma 83; Brahma-vaivarta 85; Bhavisyottara 93, 
113, 187; Linga 103; Garuda 114; Puranantara 99, 118. 


(3) OrnerR Reticious Texts anpD COMMENTARIES : 


Visnudharma 104, 285; Visnu-dharmottara 111, 118, 628, 922; Visnu- 
rahasya 86, 103; Visnu-yamala 334; Brahma-yimala 79; Vaisnava 
Tantra 333; Narada-paiicaratra 11, 23, 59, 107; Nariyana-paficaralra 218 ; 
Pajicaritra 36, 129, 218, 216, 217; Suka-samhit&é 195; Agastya-samhita 71, 
111, 125: Brahma-samhita 305; Katyaiyana-samhitaé 86; Tantra 21, 24, 
111, 170, 187; Bhavartha-dipika 27; Sridhara-svimin (author of above) 
630; Hari-bhakti-sudhodaya 23, 27, 99, 100, 141, 198. 639, 677, 866; 
Hari-bhakti-vilasa 72, 129; (Bhagavan-)Nama-kaumudi 630; (Hari-)Bhakti- 
viveka 197. 


(4) Srorras: 


Haya-sirsiva-Narayana-vytha-stava 57, 58, 182; Aparadha-bhafijana 638: 
Bilvamangala-stava 626; Stavavali 374, 507; Yamunaicarya-stotra 127, 
267, 307. 


(5) PorrtcaL Works: 


Bhartrhari, Vairagya-Sataka 503; Sisupila-vadha 267, 279; (Krsna-) Kar- 
namrta 202, 203, 379, 670, 671, 674; Bilvamangala 296, 386, 456, 472, 
Gita-govinda $14, 881, 821, 829; Govinda-vilasa 571; Mukunda-mala 567° 

Ripa Gosvimin's own works (poetical and dramatic): 
Uddhava-samdega 885 ; Hamsa-dita 479, 689, 876; Lalita-madhava 281, 26, 
308, 32%, 372, 453, 470, 471, 632, 789, 808, 822, 989, 946; Vidagdha- 
madhava 320, 496, 510, 654, 791, 808, 880, 889, 930, 934; Dana-keli- 
kaumudi 441, 555, 749, 824; Pudyavali 208, 254, 398, 460, 487, 512, 639, 
821, 823, 825, 828, 830, 831. 
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(6) RuetrortcaL Works anp AUTHORS: 


Bharata 592, 598; Dagaripaka 865; Sahitya-darpana (annoymously) 815 
(=SD. iii, 251); Rasa-sudhikara 451 (=Rasdrnava-sudhakara of Sing- 
bhipala, on ii, 18) ; Natyacaryah 922. 


(7) AUTHORS QUOTED BY NAME ONLY, EXCLUDING THOSE ALREADY 
INDEXED : 


Hanimat 58; Sudeva 680; Srimat-Prabhu (—Sandtana Gosvamin) v0. 


(8) ANonyMous REFERENCES : 


Puranantara, see above. Granithantara 160; Pracam 454; Natyacaryah, 
see above; Tantra and Vaisnava-tantra, see above. 


3. Tue Us JvALA-NILAMANT 


Against this background of a complicated scheme is to be 
studied the next work, the Ujjvala-nilamani,) in which the Ujjvala, 
or Madhura, or Srnigaira Bhakti-rasa, the Erotic Love of Krsna, 
among the five primary Rasas, lins been baptised into transcendence. 
The very importance of this Rasa is borne out by the fact that it 
required a separate and specialised enquiry in a supplementary work, 
which, if it did not exceed in volume the original treatise, did far 
outshine it in the complication of details and profusion of illustra- 
tions. As before, the entire theme is planned and modelled upon that 
of the Srngara Rasa of Sanskrit Poctics, and the gencral terminology 
and main concepts belong to its current stock-in-trade. The funda- 
mentals of the whole doctrine of the Erotic Rasa and its rhetorical 
psychology are worked out from the point of view of Krsna as an 
idcal hero (ndyalka-citdamani); and as the hero and the heroine in 
thar various moods, aspects and situations form the ground of this 
erotic sentiment, the work is really an exhaustive dissertation not 
only upon the sentiment itself, but also upon the mznutiae of the 
hero and heroine, their adjuncts and associates, as well as an 
analysis of their various attributes and expressions of love. 

The basic feeling (Sthayi-bhiva) of the Ujjvala or Madhura 
Rasa is, as we have already noted, the Priyataé or Madhura Rati, 
the fondness or swect fecling which inspires the mutual (m7thah) 
erotic enjoyment (sambhoga) of Krsna and the Gopis.* This 


1 Our references are to the Kavyamala edition (Bonway 1913) of the work, 
with the commentaries of Jiva Gosviimin (Locana-rocani) and Visvanatha Cakra- 
vartin (Ananda-candriké). Visvanatha also wrote a summary of this work, entitled 
Ujjvala-nilamani-kirana (ed. Prangopala Gosvami, Navadvipa 1927), to which 
occasional references are also made by us. 

2 mitho harer mrgaksyas ca sambhogasyddi-kéranam'! madhurépara-paryéyd 
priyatakhyodita ratih||. Of the two aspects of the Lili (or divine sport) of 
Kysna, namely, Aiévarya (power) and Madhurya (sweetness), Jiva Gosvamin, in 


20 
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feeling of Krsna, being brought to a state of relish in the heart of 
the Bhakta! by means of its appropriate Vibhavas. Anubhiavas etc., 
becomes the erotic Madhura Rasa, which is styled “the chicf 
among the Bhakti-rasas (bhakti-rasa-raj).’ The work, therefore, 
proceeds at once to the detailed analysis of the Vibhavas etc. of 
this Rasa. 


The Alambana Vibhiva, or the material ground and object of 
this fecling, is supposed to be Krsua himself and his beloved Gopis 
(vallabhah). As the Nivaka or hero of this fecling. a long list f 
Krena’s twenty-five atlributes as a lover is given, although most of 
these are already included in the previous list of his sixty-four 
general excellences which we have mentioned above. The orthodox 
classification? of the hero, appearing as the beloved (/antatvena 
sphuran, Jiva), into Dhirodatla cte. is accepted: but Krsna may 
figure cither as Pati (husband) or Upa-pati (lover), and it 1s on 
the latter aspect that the excellence of his love is supposed to rest. 
As an amour with a marricd woman is hardly permitted hy orthodes 
theory? to form the dominant theme of a play or poem, Ripa 
Gosviamin cites Bharata in support, and states that if some older 
authorities have spoken lightly of the Upa-pali, such remarks should 
be understood to have an application to the ordinary hero (prakria 
ndyaka), and not to Krsna, who incarnated himsclf for tasting the 
essence of the Rasa.* The Parakiyi (= belonging lo another) 
heroine, who is the object of the Upa-pati’s love, may however be 
a maiden (Kanyaki) or a married woman (Parodhi). Even if 
orthodox Poetics deprecatcs love to a marricd woman," she is, 
according to Vaisnava ideas, the highest type of the heroine, and 
forms the central theme of the later Parakivi doctrine of the 
school, in which the love of the mistress for her lover becomes 
the universally accepted symbol of the soul's passionate devotion 
to God. Krsna as a Navaka, again, is conceived to be the most 


his Priti-samdarbha (pp. 704-715) declares the superiority of Miadhurya. Hence the 
supreme excellence of Madhura Rati follows as a corollary. 

1 svddyatém hrdi bhaktindm anita. 

* See 5S. K. De, Sanskrit Poetics, ii, p. 339. 

*  atraiva paramotkarsah srigdrasya pratisthitah. 

* Rudrata xiv. 12-18; Rudrabhatta, ii. 40; also Dasa-ripaka ii. 19 
(nanyodhdngi-rase kvacit). But Singabhipala (Rasdrnava-sudhadkara, i. 79) classifies 
the Niayaka into Pati, Upa-pati and Vaisika. 

5 rasa-nirydsa-svaddrtham avatarina. 

* Ripa Gosvamin explains that this is because in orthodox Poetics the 
concern is with the ordinary hero (tat tu sydt prakrta-kgudra-nayakadyanusdratah) . 
He says similarly in his Ndtaka-candrikaé (él. 11): nesta yad angini rase kavibhih 
parodha| tad gokulambujadrsdm kulam antarena| dsamsaya rasavidher avataritaném| 
kamsdrind rasika-mandala-sekharena||. This verse is quoted anonymously at p. 80. 
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complete (Pirnatama) in Vraja, more complete (Piarnatara) in 
Mathura, and complete (Purna) in Dvaraka. In their character 
as a lover, both the Pati and the Upa-pati may be (following 
orthodox classification) the faithful (Anukila), the gallant whose 
attenlion is equally divided among many (Daksina), the sly (Satha) 
and the saucy (Dhrsta). Thus ninety-six different aspects of 
Krsna as the hero are obtained by this elaborate classification. 


The ordinary classification of the Navika of classical Poetics 1s 
accepted, but some complication is imtrodiced by concciving the 
herome as the Beloved of Krsna (IIari-vallabha) from the devo- 
tional point of view. The Naviki may be Sviyaé (one’s own) or 
Parakiyaé (another's), according as the hero is husband (Pati) or 
lover (Upa-pati). Mention is made of Krsna’s sixteen thousand 
wives in Vraja and one hundred and eight in Dvarakaé, although 
we are assured that the actual number is infinite! We are told 
(pp. 41f) that the Gopis of Vraja were in fact married according 
to Gandharva rites (self-choice), and as such they should be taken 
as Sviya heroines, but they are generally considered (prayena 
vissutah) in’ Krsna’s Prakata-lli (Manifest) Sport) as Parakiva, 
because of the secrecy of their love (praechanna-kdmata) and the 
unmanifest character of the marriage (avyaktatvdd modhasya) J 
There was, however, no jealousy on the part of the Gopas towards 
Krsna for sporting with their wives, because through the Maya of 
Krsna each had an apparent wife with him (cf. Srimad-bhdgavata, 
x. 33. 37): and the immaculateness of the Vrajadevis is declared by 
the assumption that they never had any real union with their 
husbands.” Each of these two kinds® of the herome, the Sviya and the 
Parakiva, 1s classified again, m accordance with the scheme of classical 
Pocties, into the adolescent) and artless (Mugdha), the youthful 


1 Visvanatha Cakravartin adds (Kurana, p. 34): kiyantyah gokule sviyd an 


pitradi-sunkaya parakiya eva. Jiva Gosvimin deals m= some detail with — this 
question of the relation of the Gopis to Krsna in his Prité-samdarbha (pp 676-686, 
936). for which see below, chap. v. It is differentiated froin ordinary sexual relation 
(prakrta kama) and characterised as pure love (suddha-preman), and the distinc- 
tio® of Sviyd and Parakivé is said to be possible only in Prakata Lili (vastutah 
parama-sviya api prakata-lilayam parakiyamdnah sri-vrajadeoyah, p. 936). Tn his 
Srikrsna-samdarbha, (ed. Prangopala Gosvami, Nadiya 1925, pp. 5#7f), diva 
offers the mystical-philosophical explanation that the Gopis, as well as Krgna’s 
wives in Mathura and DPvaraha, are really his Svariipa-saktis The Parakiya- 
bhava of the Gopis is not a realils bot a mere semblance (Abhasa) which, 
occurring only during the Prakata Vrndavana-lila, is short-lived. 


2 na jdtu vraja-devinim patibhih saha samgamah. 
3 


* The third kind, the Sadharani, or Samanya or Vesyai (Courtesan), ts 
omitted. The Kubja, who is extolled (p. 85) for her feeling towards Krsna, ‘s 
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(Madhya), and the mature and audacious (Pragalbha). Of these, 
the Madhya and the Pragalbhi, according to their capacity for 
Mana, may be Dhira (self-possessed), Adhira (not sclf-possessed) 
and Dhiradhira (the partially self-possessed). They are furtuer 
arranged, according to the eightfold diversity of their condition or 
situation in relation to the hero, into (7) the Abhiséimka, who goes 
out and mects the hero in assignation, (2) the Vasaka-sajja, whi 
adorns herself in expectation of the hero, (77) the Utkanthité, who 
is Cisappointed by his non-arrival through misadventure or involu:- 
tary absence, (2v) the Vipralabdha, who is deccived of her expecti- 
tion by unfaithfulness, (7) the Khandité, who is outraged by the 
discovery of marks of wnfaithfulness in the hero, (a2) the 
Kalahantarité, who is separated by quarrel, (vi) the Prosita- 
bhartrké, who pines for the absenee of the hero gone abrod, 
and (v2) the Svadhina-bhartrkaé, who has the hero under absolute 
control. They may again, according to the rank cach holds in the 
affection of the hero, be Uttaméa (best), Madhyama (middling) and 
Kanistha (lowest). 

All this follows pretty closely the older rhetorical convention : 
but a further classification from a different theological point of 
view is also attempted. This classification of the Beloved of Krsna 
muy be represented thus in a tabular form: 


Hari-vallabha or the Beloved of Hari 


eee | 


TLIO 


Sadhana-siddha Nilya-siddba Devi 
who so has attamed (who has perpetually (i.e. deva-yoni, a celes- 
realisation through altained without such — tial being who becomes 
cffort) ‘ffort, og. Radha, incarnated with Krsna) 
| € andravali etc.) 
oe I a SN SIE SI IETS EE TET IT OE IEE POLE SELLS LOIRE SLE 7 
Yauthiki meee 
(helonging to a yutha or com- (not belonging to such 
bination of Sadhakas, sambhiya groups) 


ganasah sadhane ratih) 
ERED BIOS CL ET 


The Ascetics The Upanisads 
(unis who became (who became Gopis. 
Gopis. according to according to the 
the Padma-purana) Puranas) 
| | 


Pracina Navya 


(Ancient) (Modern) 


apparently regarded as Parakiya (bhkava-yogdt tu sairamdhri parakiyaiva sammata). 
But Jiva Gosvamin (Priti-samdarbha, p. 933) would frankly regard her as 
Samanya, whose Dasya (annointing Krsna’s body) was raised into Madhura Rasa. As 
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Of these Radha, as the Vrndavancsvari and eternal consoit of 
Krsna, is the foremost Beloved. A whole section is devoted to her, 
in which she is identified with the Hladini Mahasakti of the Tantra 
(tantre pratisthita); and a big list is given of her attributes and 
exccllences, with the final remark that her characteristics, hke those 
of Krsna, are incapable of enumeration (samikhydtita). Although 
the name of Radha is not found in general literature before Hala 
saptasati, an attempt is made to prove her antiquity by a refcrence 
(p. GO) to such late neo-vaisnava Upanisads as the Gondla-t tpani 
and to the apocryphal Rk-parisista, as well as to the canonical 
Padma-purdna (cf. Priti-saumdarbha pp. 564-9). Her five kinds of 
companions, namely, Sakhi, Nitya-sakhi, Prana-sakhi, Priva-sakhi 
and Parama-prestha-sakhi, are then mentioned, and their individual 
names are recorded (p. 79).? 


According to their tuck in’ love (saubhdgya), cach of the 
heroine may be again Adhikaé (excessive), Sami (even) and Laghvi 
(light). According to her Svabhiva (temperament), she may be 
agein Prakhari’ (sharp). Madhya (equable) and Mrdvi (mild). 
According to her attitude to her rivals, she may be Sva-paksi 
(interested in herself), Suhrt-paksa (partial Lo her friend), Tatastha 
(indifferent) and Vipaksaé (hostile). Of these, the second and the 
third are not conducive to Rasa. but are incidentally mentioned : 
they may be either Ista-sidhaké (doing good) or Anista-bidhaka 
(averting evil). The hostile type may be Ista-hantri (an obstacle) 
or Anistakari (active maker of mischicf). Jiva Gosvaimin’s classi- 
fiention (p. 959) into Sakhi (companion), Suhrt (well-wisher), 
Tatastha (indifferent) and Pralipaksiki (rival) is much = siupter. 
But this classification on the basis of partisanship also applies to 
the Sakhi (Companion) by herself and as a messenger (Dili), 
according to her attitude to the cause of Krsna or of Radha. 


her desire was for Krsna. it was directed towards a worthy object. and therefore 
praised ; but, being selfish and frankly sensual, it és deprecated im comparison with 
the love of the Gopis, which was free from these trails. 


1 The raison d’étre of this classification is not mentioned in the text: but 
Vigvanatha Cakravarlin (°Kirana, p. 39-40) explains it thus: One who is more 
partial to Krsna is Sakhi, but the Nitva-sakhi is more partial m_ her affection to 
Radha Among Nitya-sakhis, those who are the chief are called Prana-sakhis 
The Priya-sakhi is not defined, but among Priya-sakhis the chief are Parama- 
prestha-sakhis. In his Radha-krsna-ganoddesa-dipika (ed Radharaman Press, 
Berhampur-Murshidabad, 1823 B.E.=1916 A.D.), Ripa Gosvamin enlarges upon 
this topic of the ancillae of Radha and Krsna.—The Sthayi-bhava in the case of 
the Nayika is directsenjoyment (sdksid upabhogat maka), bul in the Sakhis, according 
to Jiva Gosvamin (Priti-samdarbha p. 1046) it is vicarious, consisting of an approval 
of the enjoyment (tad-anumodanatmaka) . 
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Of the assistants (Sahiya) in love-affair, the Nayaka has his 
usual Ceta (servant, e.g. Bhangura, Bhrngira ele., in Vraja), Vita 
(courtier, e.g. Kadara, Bharatibandhu etc.), Pithamarda (comrade, 
e.g. Sridaman) and Vidisaka (buffoon, c.g. Madhumangala in Ripa 
Gosvamin’s Vidagdha-mddhava), to which is added a fifth, Priya- 
narma-sakhi (dear and intimate friend. e.g., Subala and Arjuna). 
The Sakhi or companion of the Nayika has already been mentioned 
above.’ But her messengers of love (Diiti) and the nature of the 
message take up an entire long section of the work. The classifica- 
tion of the Diiti mav be tabulated as follows : 


Dati (Messenger of the Heroine) 


Svayam Apta 
(where the person acts (where a friend is 


as her own messenger) employed) 
td gt SORE EPR ESI IEEE ED TD ETE TOE SEES PN 
The self-effort may take the fornis | 
of gestures, words or looks. The oe eee Se Ae ent es 
. mitarth Nisrstartha Patraharika 
gestures, are of many kinds: crach- Amitartha es 
ing of the fingers. artfully covering Bie ions ‘e 
up one’s limbs, drawing figures on They may be E lpakari psd aru 
° ry Y 7 ax 
the ground with one’s toes, scral- oti), -Daivayia: “Groman pit oner) 
ching the cars, dance of the eve- Lingini) (woman ascclic, eg. Faurna- 


brows, biting one’s lips, etc. The 
words, consisting of hints, may be 
direct or artful. or they may con- 


miasi), Pariciriki (maidservant), 
Dhatreyi (foster-sister), Sakhi (com- 
panion), Vanadevi (the presiding deity 


cern Krsna himself or something of the forest) , he: lef. Rasdrnava- 
relevant, etc. The looks are an- sudhdkara, i, 160-161] 


alysed into smiling with the cves, : 
glancing with half-closed — eves. The message may be directly expressed 


rolling the eves, side-long glances, (vdcya) or suggested (uyangya) . The 

etc. suggested may be spoken before the 
heroine or behind ber, and may be 
either direct) (sa@ksat) or artfully 
spoken (vyapadesena), ete. 


L ePe hi ® e to 
The Sakhi is an important person in the Rasa-éistra and theology of 


Caitanyaism. Without her the blissful crotic sport of Krsna and Radha is not 
nourished, nor does it expand. No one has access to the sport except the privileged 
Sakhis and those devotees who imitate (through Raginugi mode) their attitude. 
Hence the devotional fancy of the faithful Vaisnava adopts the way of the Gopis 
and thinks on the sport, day and night. manifested in various erotic forms. It is 
for this reason that in the hagiology of the sect. as we have already noted, the 
great Vaisnavas are figured as incarnations of the Sakhis—a curious sublimation of 
the Gopi-myth! In the Kavyas, Natakas, Stotras and Camps of Kavikarnapiira, 
Raghunatha-dasa, Ripa and Jiva, we shall see presently, the Sakhis naturally play an 
important and ubiquitous rdle. 
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So much about the Alambana Vibhivas. The Uddipana 
Vibhavas, which serve to foster the feeling by condilions of time, 
place and circumstance, constitute a much less extensive topic, but 
involve an equal elaboration of detail. Under this section come 
mainly the definition and classification of the various excellences 
of Krsna and his beloved Gopis, as well as such external (tatastha) 
objects (e.g. spring, cloud, moon ctc.) as would excite the 
feeling of love. The exccllences of Krsna having been already 
catalogued and illustrated in the previous work, the present 
work confines itself to an clahorale definition and illustration of 
the excellences of Krsna’s Beloved, which may be either 
physical (Kayika), mental (Manasika) and verbal (Vicika). The 
mental and verbal characteristics are dismissed in a few words; 
but of physical excellences, such as beauty (Ripa), complexion 
(Lavanya), softness (Mardava) ctec., prominence is given to the 
description of the three stages of youth (Yauvana), namely, 
Navya (fresh), Vyakta (manifest) and Parna (complete), along with 
Vayah-samdhi (adolescence) .'. Other excellences of Krsna refer to 
the peculiarities of Name (Naman), &xploilts (Carita), Sports (Lilaé-, 
eg playing on the flute, milking the cows, lifting of the Govardhana 
hill ete.), Mandana (embellishments), and other relevant (sam- 
bandhin) and related (samnifita) characterislics, including a des- 
cription of Vrndivana, its rivers, groves, trees, flowers, birds and 
beasts. The Tatastha Uddipanas, as we have said »bove, include 
the conventional external objects (such as the cloud, full moon, 
southern breeze, etc) which excite the fecling of love. 

Three kinds of Anubhavas, which consist of such outward 
manifestations of the feelmg as follow and strengthen it, are dis- 
tinguished, namely, twenty-two Alamkfras, seven Udbhiasvaras, and 
twelve Vacikas. Of the twenly-two Alamkfiras or embellishments, 
the three physical ones (Bhava, Hava and Hela) refer to the degree 
of awakening and manifestation of love in a nature previously 
exeinpt; then there. are seven inherent (Sattvaja) qualities, such 
as brilliance of youth, beauty, sweetness. courage, cte.:; and ten 
natural (Svabhavaja) graces, such as [ila (playful imitation of 
the beloved), Vilisa (playful gestures), Vicchitti (decoration), 
Mottayita (clear expression of desire) ete., conclude the list. All 
this is conventional ;°> but the seven Udbhasvaras, which are new, 
include such gestures or physical expressions of Jove as unconscious 
untying of the knot of the lower garment (n7vi-visramsana) , dropp- 
ing of the upper garment (uttariya skhdlana), yawning (jrmbha), 


1 The Rasarnava-sudhékara (i, 164f) speaks of four stages of Yauvana. 
* See S. K. De, Sanskrit Poetics, ii, pp. 341-842. 
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loosening of the hair (keSa-samusranu), etc. These are really aspects 
of Vilisa and Mottayita meritioncd above. but they are separately 
treated because they have a charm of their own. The _ twelve 
Vacikas or conversational attributes are Alaipa (agreeable and 
flattering talk), Vilapa (lamentation), Samlapa (dialogue), Pralapa 
(vain or meaningless words), Anulapa (repetition), Apalapa (con- 
trary application of a spoken word), Samdesa (message), Atidesa 
(taking another’s words as one’s own), Apadesa (hinting), Upadesa 
(instruction), Nirdesa (pointed reference) and Vyapadcsa (artful 
expression of one’s desire) .! 

There is nothing novel in the treatment of the Sattvikas, which 
are really kinds of Anubhavas. The cight orthodox Sativikas 
are accepted and are Wlustrated chiefly with respect to the heroine. 
But each is considered as a result of different subsidiary or auxiliary 
feclings ; c.g... Stupefaction (Stambha) is illustrated as caused res- 
pectively by fear, wonder, sorrow. impatience cte. As in the 
previous work, the Sattvikas are classified as Smouldering (Dhama- 
viia). Burning (Jvalita). Brightly Burning (Dipta) and Flaming 


(Uddipta). 


The section on the Vyabhiciri-bhivas or accessory feelings is 
a fairly long one, bul the conventional thirty-three of these are 
accepted and illustrated, with the exception of Ugrata (sternness) 
and Alasya (indolence), which, in the opinion of our author, are 
inapplicable to Srngira. As in the ease of the Siattvikas, cach of 
these is described as caused by different feelings, e.g. fear, wonder, 
anger, shame, contempt, sorrow, etc.2 After this. a bricf reference 
is made to the Commencement (Utpatti), Commixture (Samdhi), 
Conjunction (Sabalata) and Allaying (Santi) of different Bhavas. 


The work then proceeds to the detailed consideration of the 
Sthayi-bhiva, the root-emotion, of the Madhura Rasa, and the 
treatment is entirely original. 

The natural or worldly (laukika) circumstances which give rise 
to the feeling of love or Madhura Rati, according to the degree of 
excellence, are : 


(1) Abhiyoga, manifestation of the feeling, either directly or 
through a messenger. 

(vz) Visaya, objects of the senses, e.g. sound (sabda), 
touch (sparsa), smell (gandha) ete. 

(a) Sambandha, sense of glory in beauty, lineage, etc. 


* 


* This classification of Vacika follows Rasdrnava-sudhakara (ed. Trivandrum, 
i, 2206). * 


* This procedure follows that of the Rasdrnava-sudhakare. 


- 
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(iv) Abhimana, sense of desirability of a particular pleasing 
object. 


(v) Upama, resemblance, however slight. 


(vt) Svabhava, nature or temperament, which does not 
depend upon outward cause. This may again be 
Nisarga (instinctive and deep-rooted habit). or Svariipa 
(causeless self-accomplished essential). This Svaripa 
may centre either on Krsna (krsna-nisthd) or on the 
Gopis (laland-nistha) . 
But the Madhura Rati, according as the heroine is Sadharani 
(a courtesan), Sviya (wife) or Parakiya (a maiden or a married 
woman) respectively, may be: ) 

(a) Sadharani, general, c.g., in the case of the Kubja, where 
the enjoyment is entirely for oneself (dtma-tarpanaika- 
tatparyd, Jiva). It extends up to the Preman (see 
below) stage of love. 

(b) Samafijasé, well-proportioned, as in the case of the 
conjugal love of Rukmini ete., where the enjoyment is 
as much for Krsna as for oneself. It extends up to 
the Anuraga stage. 


(c) Samartha, capable, as in the case of the Gopis where the 
effort is entirely for the pleasure of Krsna. It extends 
up to the final Bhava or Mahabhava stage. 


The Madhura Rati. in its different aspects or conditions, may 
again be, successively, according to its stages of growth or intensity 
of manifestation :* 

I. Preman, defined as the bord of feetng (bhdva-bandhana) 
which is the indestructible sced (btia) of love and which according 
to its degree may be Praudha (mature), Madhya (middling) ana 
Manda (slight). 

II. Sneha, which is affection sublimatcd from Preman and 
causing melting of the heart (hrdaya-drdvana) in sight, hearing 
or recollection. It may also be the best (srestha), middling 
(madhyama) and the lowest (kanistha), according to its intensity. 
This Sncha ‘s of two linds: (a) Ghrta-sn ha, constant fondness, 
solidifying like Ghee, but impotent in itself in producing the taste, 
or (b) Madhu-sncha, constant foneness, like honey, strong and in 
itself potent in producing its swectness. 


1 This classification follows that of the Rasdrnava-sudhakara (ii. 109 f) which, 
however, speaks (i order) of Preman, Mana, Sneha, Raga and Anuraga, omitting 
Bhava or Mahabhava. 


21 
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III. Mana, affected repulse of endearment due to excess of 
emotion and causing a varicty of umatory feelings. This may be 
Udatta, the high-spirited impulse of Ghrta-sncha, or Lalita, the 
sportive and tortuous impulse of Madhu-sneha. 


IV. Pranava, friendly confidence (visravibha), which may be 
Maitra, friendship characterised by humility, or Sakhya, fellowship 
free from apprehension. By a contact with the Udatta and the 
Lalita Mana respectively, these two kinds of Pranaya may again 
be Su-maitra and Su-sakhyva. The interrelation or evolution of one 
from the other is thus indicated: Snehu—Pranaya—Mana _ or 
Sneha—Mana—Pranaya, the two Pranaya and Mana acting as 
mutual cause and effect. 


V. Raga, erotic transmutation cf sorrow into joy, which, in 
coloured figuration, may be cither Nilima (dark-bluc) or Raktima 
(crimson). The Nilima Riga may again be Nili-raga, idigo- 
coloured, unchangeable and not outwardly manifesting itself, o1 
it may be Syéama-riga, dark-colourcd. accomplished slowly and 
manifesting self a little. The Raktima Raga, on the other hand, 
may be Kusumbha-raga, saffron-coloured, quickly diffusing itself 
and reflecting othcr Ragas, or it may be Maijijistha-riga, coloured 
like madder, durable and independent.' 


VI. Anuraga, love as constant freshness. Its aspects are: 
(a) Paravasibhava, self-surrender, (6) Prema-vaicitlya. loving appre- 
hension of separation, (c) Aprini-janma, desire for birth as inanimate 
matter connectcd with the beloved, and (d) Vipralambha-visphirti, 
vision of the beloved in’ separation. 


VII. Bhava or Mahabhava. supreme realisation of love such as 
can be realised only by the Gopis of Vraja. It may be: 


(1) Radha, where the Sattvikas have reached the highest 
form of excitement (Uddipta). Its characteristics both in 
union and separation are (a) incapacity for bearing scpara- 
tion even for a moment (Nimesadsahata), (b) capacity to 
stir the hearts of all present (Asanna-janati-frd- 
vilodanatva), (c) capacity to make a whole age appear 
as a moment, and a moment as a whole age (Kalna- 
Ksanatva kgana-kalpatva), (cd) languishment through 
apprehension of malady even in the presence of happiness 
(Tat-saukhye'pyarti-Sankaya& khinnatva), and (e) forget- 
fulness of self and everything even in the absence of 


* Rasérnava-sudhakara (ii. 117f), following Bhoja. speakstonly of Kusumbha, 


Nili and Maiijistha Raga. See also Sdhitya-darpana, iii, 198-97. 
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actual faimting (Mohadya-bhave'’pyatmadi-sarva-visma- 
ranatva). 


(2) Adhiridha, involving a special sublimation of the 
characteristics of Radha mentioned above. It is again 
twofold: (2) Modana, involving a special heightened 
charm of the Sattvikas (uddipta-sausthava), and is found 
only in the Radha-group. It decpens into Mohana in 
separation, which causcs a deeper heightening (stddipta) 
of the Sattvikas. Its characteristics are: the hero’s 
fainting even in the embrace of the heroine (kdntdsliste’pi 
mirchana). desire for happiness even by undergoing un- 
bearable suffering (asah ya-duhkha-svikdrad am tat-sukha- 
kamitd). causing sorrow to the whole wold (brahmdnda- 
ksobha-karitva), weeping of the animal world (tirseam 
ajyt rodanam), craving death for clemental union with 
Krsna (mrtyu-svikdrdt sva-bhitair api tat-sanga-trsnd) , 
and lastly, divine frenzy (diryonmdda). This divine frenzy 
may take the form of various helpless acts and movements 
(udghirna) and of deeply anxious and resentful words on 
meeting a friend of the hero, here Krsna (Citra-jalpa) . 
The Citra-jalpa may take ten forms: Prajalpa (spitting 
out of words on the incompetence of the hero, in contempt 
prompted by impatience, jealousy or pride), Parijalpa 
(display of skill m= chiding the hero’s cruelty), Vijalpa 
(jealous irony instinct with resentment), Ujjalpa (proud 
and jealous declaration of the hero’s deception) , Samjalpa 
(regretful and ironical declaration of the hero’s ingrati- 
tude), Avajalpa (jealous declaration of the unworthiness 
of the hero’s love on account of his hard-hearledness, lust 
and deception) Abhijalpa (hinting the propriety of giving 
up the hero. which words bring sorrow even to birds), 
Ajalpa (disparaging declaration of the hero’s crookedness, 
which causes sorrow to self and joy to those who 
experience his association), Pratijalpa (honourmg the 
messenger and humbly declaring inscparabilitv from the 
hero) and Sujalpa (enquiry, inspired by simplicity, 
gravity and humility, after the hero). (a) Madana, 
which is pleasant with the sprout of all the feelings 
(bhdvas) and which is always found in Radha only. Its 
characteristics arc excess of jealousy even when there is 
no cause for jealousy and reminiscent contemplation of 
everything related to the hero even in a state of enjoy- 
ment. 
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This Sthayi-bhava of Madhura Rati becomes the Madhura or 
Srngara Rasa, the highest type of Erotic Love. It is twofold 
according as it is Love-in-union (Sambhoga) and Love-in-separa- 
tion (Vipralambha). The Vipralambha may take various forms :? 


(i) Puirva-riga, Incipient Love, that is, love before actual 
union, consequent upon first sight, hearing, dream, or 
looking at the picture of the beloved, ete. Its various 
attendant feelings and conditions, succeeding each other 
in order of intensity and leading even up to death, are 
minutely described aud illustrated. It may be either 
Praudha (developed), Samafijasa (well-proportioned) or 
Sadharana (gencral). The sending of love-'ctters (Kama- 
lekha) is also incidentally discussed. The ten stages of 
the Praudha Pirva-riga are: Lalasi (ardent desire), 
Udvega (anxiety), Jagara (sleeplessness), Tanava (thin- 
ness of the limbs), Jadima (stupidity), Vaiyagrya (im- 
pulsiveness), Vyadhi (paleness, heat etc. of the body). 
Unmiada (dementedness), Moha (unconsciousness) and 
Mrtyu (death). Of the Samajijasa the ten stages are: 
Abhilasa (desire), Cinta (reflection), Smrti (recollection) . 
Guna-kirtana (recital of qualitics of the beloved) , Udvega 
(anxicty), Vilapa (lamentation), Unmada (demented- 
ness), Vyadhi (illness), Jadaté (stupidity) and Mrrti 
(death). Of the Sadharana Pirva-raga, the stages consist 
of the first six of the Samafijasa mentioned above, begin- 
ning with Abhilisa and ending with Vilapa. 


(7%) Mana,? Resentment as a bar to the realisation of love. 
It may be (a) Sa-hetu (having a cause), the cause or 
ground of resentment being something scen (drsta), 
heard (sruta) or inferred (anuwmita), or, (b) Nirhetu 
(without a cause) or Karanabhisa-sahita (with the 
semblance of a cause). The causeless resentment is 
easily allayed, but the caused resentment may be 

+ The Rasdrnava-sudhakara, following Bhoja, speaks also of four kinds of 
Vipralambha, viz., Pirvanuraga, Mana, Pravasa and Karuna; but its Karuna is 
not the same as the Prema-vaicittya of our author. 

* The Mana which looms so large in Vaisnava Padavali has, like the word 
Rasa, hardly any equivalent in modern amatory vocabulary. A curious mixture 
of joy and sorrow, fear and hope, pride and anger, love and repulsion, it involves 
also an element of chaland, an indefinable playfulness, which is wayward and yet 
alluring. It is not pride, anger, mere displeasure or resentmeyt; it is neither the 


French “amour propre” nor Teutonic “ Empfindelei.” A psychological composite 
like this is untranslatable. 
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allayed by sweet words (Sama), offering of presents 
(Dana), glorification of oneself (Bheda) and neglect 
(Upeksa), or by the sudden accession of other feelings 
(e.g. sudden fear). 

(iit) Prema-vaicittya, apprehension of separation, through 
excessive love, even in the presence of the beloved. 


(iv) Praviasa, psychological effect of separation due to the 
absence of the hero gone abroad. The separation may 
be either deliberate (which may again be present. past 
or future)! or forced: and the exodus may be to a 
place which is very distant or not very distant. The 
ten stages of this condition are: Cinta (reflection), 
Jagara (sleeplessness), Udvega (anxiety), Tanava (thin- 
ness), Malinangaté (paleness of the limbs), Pralapa 
(lamentation), Vyidk: (illness), Unmada (demented- 
ness), Moha (unconsciousness) and Mrtyu (death). 
With regard to Pravisa, the author adds that in his 
eternal sport (Nitya-llaé), there is no real separation of 
Krsna and the Vrajadevis, for their union is perpetual : 
but the condition of Pravasa is described according to 
the manifest sport (Prakata-lili) of Krsna, in which he 
appears to go to Mathura. In other words, there is an 
apparent sojourn to Mathura, but the association with 
Vrndavana is real and permanent. 


The Sambhoga or Love-in-union is cither directly (mukhya) 
or indirectly (gauna, as in a dream) fulfilled. Of each of these, 
again, four stages” are marked in order of intensitv: Samksipta 
(brief e.g. occurmg after Pirva-riga), Samkirna (mixed with con- 
trary feelmgs, e.g. occurring aftcr Mana), Sampanna (developed. 
e.g. occurring aftcr return from near Pravasa), and Samrddhimat 
(complete and excessive, e.g. occurring after return from distant 
Pravasa). Its various elements are sight, touch, words, barring the 
way, Rasa, sport in the river, stealing of garments, stealing of ihe 
flute, kissing, embracing etc. leading up to sexual union. 


The number of works cited for poctical quotations in the 
Ujjvala-nilamant is much fewer. The numbcr of such quotations 
hardly exceeds two hundred and fifty. as against nearly four 


* So in Rasérnava-sudhikara (ti. 216). 

* The Rasdrnava-sudhdkara speaks of Samksipta, Samkirna, Sampanna and 
Samrddhimat Sambboga. Jiva Gosvamin (p. 1071) speaks of four kinds of 
Sambhoga occurring after Piirva-raga, viz., Samdaréana (sight), Samsparéa (touch), 
Samjalpa (conversation) and Samprayoga (intercourse) . 
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hundred of the previous work.’ As the crotic sentiment is its 
theme, there is more scope here for citations from general literary 
works and less from the Sastras. The quotations from the Puréuas 
and other Vaisnava scriptures are indeed not many, but the author 
strictly confines himself to such general poetical works as possess 
a decided Vaisnava leaning, or conecrn themselves with the theme 
of Ridha and Krsna. Thus, works like the Gita-govinda of 
Jayadeva or Srikrsna-karndmrta of Lilasuka are freely drawn upon 
for ulustration of the different phases of the Rasa, but the largest 
number of quotations is supplicd by the poetical and dramatic works 
of Ripa Gosvamin himself, which appear thus to have been com- 
posed with the special object of illustrating the different phases of 
Krsna-lila. The works and authorities cited are: 


(The references are by page, as the numbering of the sections and verses 
in the printed edition does not facilitate any other way of reference) 


(1) Tue Epics anp PurANaAs * 
Harivaméa 40, 253, 432; Srimadbhagavata 40. 14, 45, 46. 47, 50, 254, 
264, 265, 272, 288, 285, 290, 296, 297, 307. 308, 811, 312, 336. 34%, 357, 
381, 384, 385, 411, 428, 470; Padma-purana 52. 60. 460. 40 (Karttika- 
mahatmya) ; Visnu-purina 252. 271. 289. 361; Brhad-vamana 52. 


’ We have stated that Ripa Gosvimin himself compiled an anthology of 


Vaisnava poems, the Padydvali. It contains about four hundred lyrical pieces 
culled from different sources. But the six hundred and fifty (or more) poetical 
quotations in these two works of his, by themselves, constitute a varied and 
exhaustive anthology of Vaisnava devotional literature—It is doubtful if the 
recently printed Bhakti-rasimrta-sesa (see above, p. 117) is the lost work of the 
same name by Jiva Gosviamin. The thirteen prologue-verses do not contain the 
name of the author, nor is it given anywhere in the body of the text or the 
colophon. The date of composition (although the editor thinks that it is the 
date of copying of the MS) is given as Saka 1618 (sdke vasvekartu-vidhau) = 
1796 A.D.; but Jiva could not have been alive at the time. The work deals, not 
with Bhakti-rasa, but with Kavya-rasa, in seven Prakagas respectively on Kavya- 
laksana, Vakya-svariipa, Dhvani-bheda, Sabdarthalamkara, Dosa, Guna and Riti, 
omitting the subject-matter of the Sdahitya-darpana iii, v, and vi; to which 
rhetorical work it acknowledges its indebtedness in the opening verses (sahitydnvayi 
darpanam api samkalitam karisydimi). It is, in fact, an unoriginal compilation of 
traditional definitions, most of which are derived directly from the Sahitya-darpana, 
which it closely follows; but, we are told, since the latter work is defective on 
account of its not being dedicated to Krsna, the author takes pains to insert 
illustrative verses in glorification of the deity, and sometimes even changes old 
verses freely ‘nto Vaisnavite words and ideas. For instance, the last two lines of 
the well known old verse nibsesa-cyuta-candanam (Mammata, i) are thus modified, 


hardly to its advantage: 


satyam jalpasit gopi-bandhu-janaté-vaici-kriyddyaicite 
krsnam (!) snétum ito gatési na punas tam gopikd-kdmukam ! 


e 
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(2) Orner Reuicious Texts ANp COMMENTARIES: 
Brahma-samhita 57; Krama-dipika 349; Gopalottara-tapani 60; Visnugupta- 
samhité 43; Tantra 61; Rk-parisista 60. 


(3) RuaetorrcAL Works anv AvuTHors : 
Muni (Bharata) 11, 32; Rasa-sudhakara 91, 231, 232, 242, 295 (= Rasa&rnava- 
sudhikara of Singabhipala); Pracina 87; Daéa-ripaka 30; Praficah 86; 
Rudra 48. : 


(4) Porticau AND Dramatic Works: 

Saptasgati (of Hila) 468; Gita-govinda 113, 162, 175, 183, 243, 273, 276, 
284, 287, 301, 310, 314, 496; (Srikrsna-) Karnamrta 493; Bilvamangala 
(author of above) 277, 285, 435, as Praficah 24; Vopadeva and _ his 
Muktaphala 450; Jagannatha-vallabha (of Ramananda-raya) 302, 430; 
Govinda-vilasa 320; Rukmini-svayamvara (fSvarapuri-krla) 272, 274; 
Mukté-caritra (of Raghunatha-disa) 261: Chando-maijijari (of Gangidisa. 
on Prosody) 252, 268. 


Ripa Gosvamin's own works: 


Padyavali 10, 101, 162, 181, 228, 241, 265, 277, 287 300, 305. 306, 364, 
392, 395, 396, 417, 453, 454, 490, 191; Vidaedha-mnadhava 34, 64, 68, 69, 
95, 108, 160, 182, 184, 187, 292, 235, 236. 250, 251, 254, 262, 265, 279. 
282, 288, 289, 292. 296, 299, 303, 304, 305, 310, $11 319, 322, 323, 371, 
417, 420, 421, 423, 424, 426, 435. 445, 450, 489. 492: Lalita-madhava 37, 
77, 83, 182, 209, 228, 233, 284, 235, 237, 239, 240, 241, 251, 278, 284, 
291, 293, 294, 299, 302, 304, 309, 318, 333, 388. 395, 451, 453, 455, 474, 485, 
487, 498; Dana-keli-kaumudi 161, 222, 231. 234, 256, 270, 321, 358, 360, 
378, 375, 410, 484, 488, 492; Uddhava-samdesa 98, 102, 147, 161, 238, 
240, 282, 296 298, 802, 347, 439. 453. 452, 469. 492: Hamsa-diita 189, 
286, 304, 309, 316, 824, 454, 456, 470, 484. 


It will be clear from what is said that the mood of erotic 
mysticism, which secks to express religious longings in the language 
and imagery of carthly passion and which is a characteristic feature 
of later Vaisnavism im general, is seen in its full bloom in these 
treatises and indeed forms one of the basic mspirations of Caitanva- 
ism. In the older works like the Bhagavad-gita, the mood of 
Bhakti is presented as an cthical and mystical feeling of an 
intensely personal character, rather than as an impersonal intellectual 
conviction, adduced by mere knowledge, but the attitude there is 
more speculative than passionate. The Bhakti in the Mahabharata 
in general is often explained by the analogy of the love of the wife 
for her husband: and the term Bhakti in the later Sittras of Narada 


The author may have utilised the Alamkdra-kaustubha of Kavikarnapira and 
the Sdahitya-kaumudi commentary (on Mammata) by Baladeva Vidyabhisana. It 
quotes the Gopdla-campi of Jiva and the Cilra-padya of Ripa from Stava-mdld 
(pp. 618-20). As it *does not deal with Bhakti-rasa, we need not consider this 
work here. 
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and Sandilya is made interchangeable with the terms Priti, Bhava, 
Raga or Anurakti as expressions of ardent love and yearning ; but 
the passionateness of earlier theistic devotionalism was never entirely 
divorced from intellectual satisfaction or moral earnestness. Though 
not identical with it, knowledge or belief is still acknowledged as 
a preliminary to the emotion of Bhakti, and selfless action is not 
excluded. The mediacval expressions of the passion, however, 
dispense with Jfiana and Karman in the orthodox sense, and take 
their stand exclusively upon mystical emotional realisation (Rasa). 
All worship and salvation are regarded as nething more than a 
blissful enjoyment of the divine sports, involving personal conscious- 
ness and relation, direct or remote, between the enjoyer and the 
enjoyed. But in the cmphasis laid on the crotic sentiment in the 
sports of Krsna, the attitude borders definitely upon sense-devotion, 
and leans perceptibly and dangerously towards the erotic passion. 
The ultimate felicitous state is conceived as an eternity of enjoyment 
of the erotic sports of Vrndavana, in which the faithful serve Krsna 
as did the Gopis. The corrective is, no doubl, supplied by theologi- 
cally representing the crotic relationship as the sport of the 
Saktimat with his own Saktis or Energies, in their Hladini or blissful 
state; but, however figuratively or philosophically the doctrine is 
interpreted, the erotic emotionalism is essential and prominent in 
the devotional writings as a literal fact. In the hands of these 
erotic cmotionalists there is a fresh accession and interpretation of 
romantic legends; and the Puranic life of Krsna being brought to 
the foreground, the older Epic figure of Vasudeva-Krsna_ is 
transformed beyond recognition. The ancicnt epic spirit of godly 
wisdom and manly devotion is replaced by a new spirit of mystical 
and theological fancy, of tender rapture over divine babyhood, and 
of sensuous and crotic passion of eestasy over the loveliness of 
divine adolescence; and its god is moulded accordingly. The 
essential truth of the doctrine of Vrndavana-lila, no doubt, lies in its 
appeal for a more emotional religion and in its protest against the 
unsatisfying intellectuality of mcre metaphysics ; and the whole theory 
of Bhakti-rasa appeals to the exceedingly familiar and authentic 
intensity of human moods and sentiments. But we have also a 
marked development of the dubious erotic possibilities of the 
attitude in an atmosphere of highly passionate and sensuous life and 
literature. In Bengal Vaisnavism the tendency goes a step further. 
It seeks to realise, in its theory and practice, the actual passion 
of the deity, figured as a friend, son, father or master, but chiefly 
and esscntially as a lover. The too ardent tendency of the position 
lapses into sensuousness of a refined type, but tne mystical sensi- 
bility is chiefly vicarious. The doctrine, no doubt, attempts to 
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transfigure the mighty sex-impulse inta a deeply religious emotion, 
but the way of realisation imsists upon an abnormal mental stata, 
which seeks the highest satisfaction in a vicarious enjoyment of the 
erotic sports of Krsna, contemplated not merely in a figurative but 
also im a vivid literal sense. It is important to note that the 
Vrnddavana-lila 1s not a mere symbol or divine allegory, but a literal 
fact of religious history. The Ridha-Krsna myth, as depicted in 
the Puranas and elaborated in the Kavvas, Natakas and Campits. 
as well as in the Rasa-sastra, of the sect as the basis of its theology 
and devotional life, is taken as a vivid historical, as well as super- 
historical, reality ; but there is no suggestion of its being an allegorv. 
The pressure of modern thought has, no doubt, induced some modern 
writers on the subject to the desperate method of allegorical inter- 
pretation, but the theologians and pocts of the sect never think it 
necessary to spiritualise the myth as a symbolism of religious truth ; 
for the Puranic world to them is manifestly a matter of religious 
history. 

This fervent quasi-amorous attitude, in spite of its subtle and 
elusive juggling with psychological complexes and_ theological 
refinements, inspires not only its Sastras and professedly devotional 
works, but also enlivens its mass of resplendent lyrics im Sanskrit, 
as well as in Bengali, with the practical possibilities of its 
mystical erotic impulse. Whatever may be the devotional value of 
this altitude, the literary gain was immense. This last reach of 
Vaisnava Bhakti, transmuted in Bengal Vaisnavism into Preman 
or love, became an unfailing and rich source of literary inspiration, 
as well as of religious emotion; for it was personal in ardour, 
concrete in expression and original in appeal. Along with its 
metaphysics and theology was also produced a psychological rhetoric 
of the endless diversity of the passionate condition, which 
reproduced, no doubt, the classical phraseology and ideas of 
Sanskrit rhetoric of Rasa, but whose crotic-religious application 
and subtilising of emotional details were novel. intimate and 
inspiring. These aesthetic and emotional conventions were implicitly 
accepted in its literary productions. In spite of its psychological 
formalism, its rhetoric of ornament and conceits and its pedantry 
of metaphysical sentimentalism, there can be no doubt that the 
inspiration supplied by the erotic emotionalism of such works as 
those of Ripa Gosvamin (with their hundreds of poetical illustra- 
tions) to later Vaisnava literature, especially the lyrics composed 
in Bengali, must have been of a deep and far-reaching character. 
Even the abstruge dogmas, formulas and shibboleths have had 
their effect on literary conception and phrasing, but there was an 
essentially human appeal in its religious attitude, which imparted 
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to its literary effusious an enduring emotional and poetical value. 
The wishfulness and amazement of its devotional ecstasy, the richly 
romantic idealism of its mystical erotic sensibility, lifted the lyric 
literature of Caitanyaism into a high level of artistic and passionate 
expression. which was endowed, by the virtue of these attributes. 
with as much human as transcendental value. 


CHAPTER V 


THE THEOLOGY AND PHILOSOPHY OF BENGAL 
VAISNAVISM 


1. GENERAL CHARACTARISTICS 


It is difficult to give a proper exposition’ of the philosophy of 
Bengal Vaisnavism without a detailed reference to the sacred texts 
which are cited throughout as revealed and indisputable, and on 
which indeed the faith claborately bases its philosophical ideas. 
The whole system is built up on a direct explication of its own 
peculiar sectarian texts: and absolute faith in their imterpretation 
by its acknowledged theologians is essenlal for an acceptance of 
their truth. Such entire reliance upon verbal authority and verbal 
interpretation makes it difficult m any exposition to steer clear of 
the texts which are quoted at every step. but il also nopairs the 
ralue of its theology and philosophy as an independent system of 
thought. The usual procedure is to make a dogmatic statement, 
and then support it not so much by argumentation, which is held 
at discount, as by a compilation of authoritative texts, chiefly 
derived from the Srimad-bhdgavatu Purina, and by interpretation 
of those texts in the light of the peculiar dogmas and doctrines of 
the school. The basic theory of the threefold Sakti of the supreme 
being, for instance, is founded upon a text of the Visnu-purdna, 
amplified by other texts, while its other fundamental doctrine of 
the threefold aspect of the deity as the Brahman, Paramatman and 
Bhagavat is entirely based upon a system of interpretation of a 
single text of the Srimad-bhagavata. The same remarks apply to its 
central postulate of the highcst and exclusive divinity of Krsna, 
while its doctrine of Bhakti is deduced from a peculiar theory of 
cmotional realisation which is based entirely upon a series of devo- 
tional texts and dogmatic statements. ~ 


It is true that in some older systems of Indian philosophy mere 
Tarka or discursive reasoning is deprecated as a means of attaining 


1 For a brief ,account of the theology and philosophy of Caitanyaism, as well 
as of its Rasa-dsistra, see S. K. De, introd. to the Padydvuli (Dacca 1984). 
pp. liv-civ. 
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ultimate truth; and in most systems, belief in Sruti or revelation 
and interpretation of revealed texts are at least theoretically 
accepted as the proper mode. But in the speculations of the Bengal 
school, this attitude of reverence for infallible testimony appears to 
have been carried to its extreme limit, and theological heresy is 
counted as a grievous sin. The Bengal school of Vaisnavism, 
believing that everything is revealed by the grace of a personal 
god, theoretically rejects all Pramanas (sources of knowledge) 
excepting Sabda or revealed word, but Sabda as a source of belief 
has a peculiar significance in this school. We shall have occasion 
later on to explain its theory of Pramana, but bricfly speaking, the 
appeal is not to reason but to a peculiar system of scriptural 
authority. It is true that theoretical homage is paid to Sruti or 
the Veda in the wider sense of Indian philosophy, but the term 
Sabda in practice denotes other kinds of sectarian scriptures which, 
as Smrti, are hardly admitted by older philosophical schools. The 
Pramana is practically circumscribed to a few Vaisnava Puranas 
and other sectarian texts; but it is curious to note that these texts 
are regarded as revealed or authoritative chicfly on the strength 
of statements to that effect contained in these texts themselves. 
Older Sruti texts, when convenient, are indeed cited with respect, 
but we are told that the sense of the carlier Srutis is unfathomable, 
and that the Vaisnava Puranas, which can explain them propcrly, 
are the only kinds of revelation which are accessible at the present 
decadent age. In the compilation and exposition of the Purina 
and Smrti texts, again, the same dogmatic attitude is prominent. 
Non-vaisnava texts are rejected as tdémasika and untruthful; and 
even among Vaisnava texts the Srimad-bhdgavata alone is regarded 
as the quintessence of all Sastras and as_ possessing the 
supreme authority. Other schools of Vaisnavism propound their 
doctrines by writing elaborate commentarics on the Veddnta-sitra 
and interpreting it in their own way: but the Bengal school 
regards the Srimad-bhdgavata as Vyasa’s own commentary on his 
Vedanta-sitra, and therefore confines itself to an interpretation 
of this Purina in its own light, instcad of composing a separate 
commentary on the Sitra. The Bengal school, therefore, proceeds 
almost cntirely on an explication of the Bhdgavata Purana. If 
some of the texts cited from this or other sources are apocryphal, 
this fact makes no difference so long as they fall in with the peculiar 
doctrines of the school. Even of Vaisnava texts there is a careful 
selection and arrangement of those which are favourable: and in- 
convenient texts are sometimes quietly forgotten or glossed over 
and sometimes twisted in an ingenious way to suit its particular 
views. These methods are not unfamiliar to students of sectarian 
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religious literature, but they possess little philosophical interest. 
The details of such a method may prove interesting and valuable 
to the faithful devotee, but they hardly appeal either to the general 
reader or to the critical enquirer. 


It would appear, therefore, that as it is chiefly a system of 
mystical-emotional dogmalics, the strictly philosophical views of 
the Bengal school of Vaisnavism are intimatcly m'‘xed up with the 
details of its devotional theologism and its emotional erotic mysticism, 
which are set forth in its pious text-books of legend and fancy. 
Its purely speculative thought, therefore, cannot be easily dis- 
entangled from its sentimental and mythical envelopment. The 
Bengal Vaisnavism, no doubt, presents itself as a deliberate historical 
religion promulgated by a definite founder, but in the practical 
working out of the system by the Vrndivana Gosvamins the direct 
intuitive realisation or the teachings of the Master! hardly find a 
place. Except the usual obeisance and homage to Cailanya and 
gencral passages testifying to his identity with the supreme deity, 
there is nowhere in the extensive works of Sanitana, Ripa and 
Jiva any direct reference to his personal views and teachings. These 
theologians and philosophers are chiefly concerned with the godhead 
of Krsna and his Lila as revealed in their older scriptures, and 
Krsna in their theory is not an Avatira but is alone the supreme 
deity himself (svayam bhagavat). They are almost entirely silent 
about Caitanya-lili and its place in their devotional scheme, and 
it Is somewhat strange that in presenting a system of religion in 
his name they rely upon older sourecs and do not refer at all to his 
direct realisation of spiritual truths. The divimity of Krsna as the 
exclusive object of worship is elaborately established, but the divinity 
of Caitanya, which is implicitly acknowledged in Namaskriyés and 
other devotional verses, is hardly ever discussed. If Jiva Gosvimin 
wrote a Krsna-samdarbha, he never wrote a Cattanya-samdarbha. 
It is said in the Bengali biography of Krsnadaisa Kaviraja that these 
works of the Gosvimins were not only inspired but were directly 
communicated to these disciples by Caitanya himself; but even then 
there is no direct acknowledgment of this fact by the Gosvamins 
themselves.2, There cannot be any doubt that the devout life of 
Caitanya inspired these faithful disciples, but in the building up of 
their systems of theology and philosophy there is no reference to 
the life, personality or views of Caitanya himself. There is, on the 


* Teachings are imputed, no doubt, especially by Krsnadasa Kaviraija, a 
disciple of the Vrndavana Gosvamins, but these teachings are, as we have stated 
above (pp. 75, 85), clearly those of the Gosvamins themselves. 

* See above. p. 86. 
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other hand, an entire dependence upon a complicated system of 
text-interpretation, rather than upon any direct and vivid spiritual 
illumination. It must be admitted that in these treatises we reach 
a high level of the emotional Bhakti-doctrine in the setting of a 
vital and practical system of religious beliefs, and the life and 
personality of Caitanva must have heen to his devout followers a 
powerful exemplification of these beliefs and doctrines; but we still 
move in an indefinite haze of mythology. sentiment and speculation, 
derived from Puranie tradition: while the intellectual seriousness or 
the ethical nobility of the tencts is hardly propounded with the force 
of direct realisation, inasmuch as they arc completely merged in a 
floating mass of uncertain myths, legends and traditional beliefs. 


The theology and philosophy found in the writings of the 
Navadvipa disciples are vague and unsvstematic, and can be bricfly 
summarised here. They are concerned more with simple and direct 
faith than with elaborate discussion; and their aim is to depict 
chiefly the passionately devotional life of Caitanya, rather than to 
set forth his teachings. Unlike the Vrndavana Gosvamins, they 
take Caitanya as the centre of their thought and emotion, and 
regard him as the highest reality and object of adoration of the 
faith. This has been characterised as the Gaura-piramya-vida, 
which (whatever may have been Utheir personal attitude) the 
Vrndavana Gosvamins never discuss or sect forth m their theological 
treatises. In the eves of the contemporary composers of Padas on 
Caitanya, for imstance, Caitanya is Krsna himsclf, who, in_ his 
recollection of Vrndaivana, pines for Radha. They also believe in 
the Radhi-bhava of Cailanva, that is, they regard Caitanya as 
both Krsna and Radhé m one personality. ‘They do not, however, 
consider it necessary to discuss the question but take it as already 
established by Anubhava or personal experience. Narahari and his 
disciple Locana, however. develop a doctrine of Gaura-nagara- 
bhava,! in which the devotee (in the Raginugi way) regards 
Caitanva as the Nagara and himself as a Nagari: but this doctrine 
receive little credit in’ the orthodox cireles. Murari considers 
Caitanya as an incarnation (Avalara) of the Bhagavat. He believes 
in two kinds of Avataéra—Yugavatira and Karyavatiara. In the four 
Yugas, the different Avatiras, in his opimion, are respectively Sukla, 
Yajfia, Prthu and Caitanya; the ten KiaryAvataras are Matsya, 
Karma, Varaha, Nrsimha, Vamana, Bhirgava, Rima, Krsna, Buddha 
and Kalkin, in which list (slightly different from that of Javadeva) 
Caitanya’s name dues not appear (i. 4. 18-33). Elsewhere (i. 8. 9-10), 


See above, pp. 44, 49. 
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Murari accepts Caitanya as an Avcga-Avatara ; and, like his other bio- 
graphers, he regards Caitanya as having manifested divine character 
from the very beginning. He thus speaks of Caitanya as an Améa 
of Hari (i. 5. 4), but, not very consistently, as the Bhagavat himself 
(1, 15. 1), and bows to him as the Caturbhuja Visnu (i. 1. 14). 
Kavikarnaptira, on the other hand, regards Caitanya definitely as 
Dvibhuja Krsna, srimad-vraja-varavadhi-vrdnandtha (Kavya i. §), 
and believes that his descent was for the purpose of saving men from 
suffering (ibid, xvii. 7), for refutmg Advaita-vada (drama i. 7), and 
for teaching devotion to Hari, that is, to himself (ibid, 1. 28). In 
his introductory Namaskriva to his Ananda-vrnddvana-cam pu (Sl. 3), 
he pays homage to Caitanya as his family deity and as Tari himself 
(devo nah kula-daivatam vriiayatam caitanya-krsno harih). The faith 
of the biographers of Caifanya in his divinity is axiomatic and does 
not require demonstration ; but they seek to establish it partly by 
recording personal feeling and experience of his followers and partly 
by the enumeration of Cailanyva’s devotional and miraculous acts. 
Kavikarnapira distinguishes the Vaidhi from the Raginuga Bhakti 
(drama i. 19), but thinks that the Raganugit can never follow a 
fixed course. He ‘never considers Advaita Mukti as the summum 
bonum, but states (drama t) multi-sabdo'tra parsada-snaripa-parah, 
and regards Samkirtana to be the sole means of Bhakti. In his 
Gaura-ganoddesa, however, he claborates a complete hagiology of 
the faith and purports to develop Svartipa Damodara’s doctrine of 
Pafica-tattva, which regards Caitanva, Nityananda, Advaita, Gada- 
dhara and Srivisa as the five Tattvas of the faith. but which 
considers Caitanyva as the Mahaprabhu, and Advaita and Nitvananda 
as Prabhus, Vrndavana-dasa, accepting the divinity of Caitanya as 
manifested from his very birth (in which view Loecana and Jaya- 
nanda also agree) and his identity with Krsna, does not consider it 
as worth discussing. but models the carly life of Catlanya (before 
his Samnvasa) on the Vrndivana life of Krsna. But he rejects the 
Gaura-nagara doctrine with contempt and rules out the crotic traits 
from Caitanya’s life as Krsna, although oecasionally, following the 
Raganuga doctrine, he describes the Radha-bhiva of Caitanya. All 
the biographers are concerned more with the description of the 
inner emotional life of Caitanya than with outward doctrine. A 
short theological work, called Srikrsna-bhajanamrta' is ascribed to 
Narahari Sarakara Thakura. It is composed in prose, with inter- 
spersed verses, and discusses such questions as the diversity of 
Vaisnava devotces, conduct towards the Diksii-guru) and the 


* Published in Bengali characters and with a rupning Bengali translation by 
the Raghunandana Samiti. Srikhanda. Burdwan B.E. 1309. 
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Siksi-guru respectively, the incarnation of Balabhadra in relation 
to Krsna, Brahma, Visnu and Siva as Gunavataras of Krsna, 
Laksmi, Rukmini, Janaki and Radha as consozts of the deity, and 
so forth. Although the work pays homage to Caitanya and regards 
him as an Avatara of Krsna, there is no trace of the Gaura-paramya- 
vada or Gaura-nigara-vada which is prominent in the Padavalis 
ascribed to Narahari as a Navadvipa devotee of Caitanya. The 
genuineness of the attribution is, therefore, open to doubt, and its 
theology offers nothing new. being obviously influenced (which 
indication is somewhat strange) by the views of the Vrndavana 
Gosvamins. In the following pages, we need, therefore, confine 
ourselves to the systematic exposition given by the Vrndavana 
Gosvamins in their laborious theological treatises. 

Having regard to the peculier method and standpoint of the 
Bengal school of Vaisnavism, it would not be possible for us to 
refer in detail to the large mass of texts cited in the works of the 
Gosvamins for scriptural justification and_ interpretation. The 
more or less scholastic disquisition of words and phrases are neither 
profitable nor possess general interest. The learning displayed in 
these works is amazing, but it is learning of a limited sectarian 
kind. The theological acumen is praiseworthy, but the whole 
discussion and its pot-pourri method are marked more by 
intellectual subtlety than intellectual virility. All that we can do 
here is to give a rapid résumé of the main dogmas and doctrines, 
and indicate only gencrally the way in which these are sought to 
be established. As our object is chiefly historical, we shall, as far 
as possible, avoid criticism and discussion, and confine ourselves to 
a descriptive exposition of the essential features of its philosophical 
and theological ideas. Historically, agai. Bengal Vaisnavism 
derives a great deal, in an eclectic spirit, from previous Vaisnava 
systems, especially from the doctrines of the Ramanuja_ sect: but 
with our limited object in view, it will be necessary for us to avoid 
all comparative observations and maintain an attitude of descriptive 
objectivity. We shall also limit ourselves to an account of the 
subject chiefly derived from the theological and philosophical works 
of Riipa, Sanaitana and Jiva. excluding its further development in 
the much later works (18th century) of Visvanatha Cakravartin 
and Baladeva Vidyabhisana. 

The main theological presuppositions of the school arc set 
forth in Senatana’s Brhad-bhdgavatdmrta, and its supplement 
Samksepa- or Laghu-bhégavatdémrta written by his brother Ripa, 
although most of their implications find a place in the Samdarbhas 
of their nephew Jiva, more especially in the latter's Srikrgna- 
saindareha. We shall, therefore, begin with a brief survey of the 
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two Bhdagavatémrtas' and pass on to the more _professedly 
philosophical treatises of Jiva. 


2. Tne Bruanv-BHAGAVATAMRTA 


This work has the form of a Puranic narrative, with occasional 
descriptive and poctical flights of fancy. in the course of which 
there is an exposilion of the theology of the Bengal school of 
Vaisnavism. The cxposition is sometimes direct, but more often 
implied in the narrative and description: and the work is 
accompanied by an elaborate Digdarsant commentary by the author 
himself, which is imtended to bring out the theological ideas 
imbedded in the poetical text. The work begins with obcisance to 
Krsna, the Gopis including Radha, Caitanya, Mathura, Vrndavana, 
Yamuna and Govardhana, assigning one verse to each of these 
objects of reverence, and then proceeds to praise Krsna-bhakti and 
Krsna-niman. It then makes a general acknowledgment of its 
inspiration to Caitanya, bul does not refer to anv special instruction, 
alleged to have been received from him, in Bhakti-SAstra ~ 
(I. 1. 10-11). 


The work is supposed, in the manner of the Puranas, to have 
been narrated by Jaimini to Janamejaya as a supplement to the 
Mahabharata itsclf! Uttari mother of Pariksit and devoted to 
Krsna, requests her son to impart to her the essence of the instruc- 
tion regarding Krsna, which was related to him by Sukadeva; 
Sanatana’s poetico-theological venture purports to be a report of 
that course of instruction subsequently narrated by Jaimini to 
Janamejava. The design is bold and ambitious, but it is possible 
for pious zeal to dare a great deal. As the work naively claims to 
embody the Amrta churned from the ocean of the Srimad-bhdagavata 
by such great devotees as Suka and Narada. it professes, according 
to the commentary, to be the gist of all the Vedas! Although the 
narrative porlion is mostly invented to illustrate certain theological 
dogmas, there can be no doubt that the author’s mind was steeped 
in the fancies and ideas of the Srimad-bhdgavata, and he attempts 
dehberatcly to reproduce its style and treatment: but it is doubtful 


1 Our references are to the only available edition of the Brhad-Bhagavatamrta 
published by Nitvasvarup Brahmacari in Devanagari characters, (Brindavana ?) 
1904; and to the Murshidabad edition of the Samiksepa-Bhaygavatémrta, with the 
Rasika-rangad&a commentary of Vrndavana-candra Tarkilamkara, Radharaman Press. 
B.E. 1803 (= 1896 A.D.). <A better edition of this latter work is that published 
in Bengali characters by Gaurachandra Bhagavata-dargsanacirya, which contains, 
besides Vrndavana-eandra’s commentary, also the Saranhga-rangada commentary of 

Baladeva Vidyvabhisana (Calcutta 1984). 
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if his work attains, as a devotional and poctical document, the same 
level of excellence or the same power of religious appeal. 


The work is divided inlo two parts or Khandas, of which the 
first part deals with the imaginary narrative of a quest of Narada 
for the greatest favourite and Bhakta of Krsna. Leaving aside the 
large amount of descriptive, narrative and theological matter, the 
main story is brief and simple. Oncc upon a time as the great 
Rsis were sitting on the banks of the Ganges at Prayiiga, a certain 
Brahman devotee of the Bhagavat came there with the purpose of 
entertaining them with his generous hospitality. When he was 
returning after accomplishing his objecl, Narada came there, praised 
him for his devotion, and hailed him as the greatest Bhakta and 
favourite of Krsna. The Brahman replied in humility that he did 
not deserve that honour and that the grace of Krsna would be 
found showered in profusion upon a certain prince of the South. 
With his curiosity excited Narada hastened to the South to meet 
this princely devotee of Krsna. but the Southern prince in his turn 
told him that the honour was undeserved ; for what mortal could 
attain the grace of Krsna in the same way as Indra in heaven did ? 
(Ch. I). Narada repaired to Indra’s heaven, but be was told there 
by Indra himself that the real favourite and Bhakta was Narada’s 
own father, Brahma. Having met Brahma in the Brahma-loka, 
Narada learnt from Brahma that his quest must now lead him to 
Siva who was a greater favourite and Bhakta:-for was not Siva 
reputed to be in close friendship with Krsna? In course of the 
conversation Brahma gives an account of Siva-loka (Ch. Il). The 
indomitable Narada thereupon flies to Siva’s place, but Siva and 
Parvati deny that they are the greatest favourites. They instruct 
him in a great deal of theology and direct him to Prahlada. living 
in Sutala, as a greater Bhakta of Krsna (Ch. ITD). In this 
the quest goes on from Prahlida to Flaniimat, who has attained 
Dasya or state of servitude to the Lord (Ch. IV) : from Hanimat 
to the Pandavas, whom Krsna himself served as a_charioteer, 
counsellor, friend. messenger and courtier (Sakhya and Seva) ; from 
the Pandavas to the Yadavas at Dvaraka who illustrate the 
attitude of Priti, Preyas ete. (Ch. V): from the Yadavas to 
Uddhava who is the chief hike among them (Ch. VI) ; from 
Uddhava to the Gopas and Gopis at Vrndavana. Here Narada 
discovers at last that the most beloved of Krsna are the Gopis who 
have attained the Madhura Bhava, and among whom the chief is 
Radha (Ch. VI-VII). Here therefore ends his quest, and with it 
the first part of the work concludes. The narrat:ve is obviously 
intended to explain the characteristics of a Bhakta, and the different 
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stages of devotional attainment. ending in the Madhura or erotic 
attitude of the Gopis towards Krsna. 


The second part gives a more complicated and elaborate poctical 
narrative with a larger amount of descriptive and theological matter. 
It is concerned not with the Bhakta’s attaining the grace of Krsna, 
but with Krsna’s mode of manifesting himself to his Bhakta. It thus 
reverses the process described wm the first part, and deals with another 
kind of quest, namely, the scarch after the place and form in which 
Krsna reveals himself most perfectly to his Bhakta; but in the end 
the conclusions agree, for it is to the highest type of Bhakta that 
Krsna manifests himself most perfectly. 


Without going into the details of the story narrated in’ the 
second part, it can be outlined briefly. There was a Brahman of 
Pragjyotisa who worshipped the goddess Kamakhya, and through 
her grace obtained in dream a Mantra of ten syllables (Gopala- 
mantra) to meditate upon Krsna. He practised uttering of the 
Mantra, which gave him ereat peace of mind. Starting on a 
pilgrimage he comes to Benares where the goddess Kamakhya 
appears to him in a dream and directs him to go to Mathura. At 
Mathura he meets a voung Gopa or cowherd (Gopakumira), who 
has received the grace of Krsna and who now begins to relate his 
own history. The rest of the work is taken up with the story of 
the strange and varied devotional experiences of the Gopakumiara, 
which, its allegorical form, is a kind of Pugrim’s Progress perhaps of 
Sanatana’s ow spiritual experiences. TIe was the son of 1 Vaisya 
cowherd of Govardhana ; and on one occasion he happeued to meet 
on the banks of the Yamuna a pious Mathura Brahman named 
Jayanta, an mearnation of Krsna born in Gauda and greatly 
devoted to the worship of Krsna. The Brahman becomes his Guru 
or religious guide, and gives him a similar Krsna-mantra of ten 
syllables. The Gopakumara is filled with a great desire to see 
Krsna, and at the direction of his Guru gocs to Puri where he 
stays for some time and worships the image of Jagannatha. In 
course of time he becomes the adopted son of the ruler of the 
province, but the adoptive father dies and the Gopakumira succecds 
him on the throne. One day Jagannatha appears to him im dream 
and bids him go to Mathura (Ch. 1). The second chapter describes 
how by means of his Mantra the Gopakumara goes to Svarga-loka 
and sees Indra and his court there. About this time Indra 
disappears to do penance for having violated Ahalya, and the 
Gopakumiara is unanimously elected, on the strength of his piety, 
to be the ruler of Svarga-loka. One divya year is spent in this way, 
but this temporary elevation to Indratva does not satisfy him, and 
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he cannot forget his quest. The advent of Bhrgu and other 
Maharsis, who were inhabitants of the Mahar-loka, inspires him 
one day with a curiosity to visit this superior paradise. He goes 
to Mahar-loka and worships the Yajfiesvara form of Krsna there. 
The great Rsis of that Loka desire to bestow Brahmanhood on the 
Gopakumara, but he refuses the honour. Then he proceeds to 
Jana-loka where reside the great devotecs Sanaka, Sanatkumira, 
Sanandana and Sanatana, whom he mects, but he is denied a sight 
of the form of the deity present in that Loka. One of the Rsis, 
Pippalayana, however, instructs him as to the means of obtaining 
sight of the deity by great devotion and concentration of mind, 
and shows him the different divine forms in which the deity 
manifests himself. Then the Gopakumara goes to Puskara-dvipa 
and sees Brahma, who lives in the Satya-loka. There the Gopa- 
kumara is instructed further in the Bhakti-sistra, and is advised 
to return to Mathura (Ch. IT). After meeting his Guru at Mathura, 
the restless Gopakumara again resolves to slart on his quest. By 
means of his Mantra he commences a highly allegorical journey. 
He goes through the disc of the Sun; and penctrating through the 
six sheaths (dvarana), he gets a vision of the four Vyithas and the 
Mahasiddhis. This is followed by the appearance of Siva and the 
Parsadas of Krsna who have obtained Saraipya or identity of form 
with their deity at Vaikuntha-loka. They instruct him in Bhakti- 
laksana or characteristics of the devotional attitude, and tell him 
that Vaikuntha is attained by devoutly listening to the Lilé-katha 
of the Bhagavat, reading the Bhagavata scriptures and having faith 
m the efficacy of Kirtana, which they extol as one of the best means 
in this decadent age. The Gopakumara again returns to Mathura 
(Ch. IT). The third chapter deals with a similar visit to Vaikuntha 
and describes the place and its inhabitants. The deity whom the 
Gopakumara meets there supplies the information that his Guru 
Jayanta was no other than the deity himself; apparently it is an 
allegorical representation of Caitanya who was Sanatana’s Guru. 
Narada now comes on the scene and narrates to the awe-stricken 
Gopakumara the wonders of Vaikuntha-loka, incidentally theologising 
a great deal on the theory of Avatira and the worshipping of images 
(Pratimarcana). Narada advises him to go to Ayodhya, Mathura 
and Dvaraka, which places are next visited. At Ayodhva the Gopa- 
kumara meets Haniimat worshipping Raima; and on Hanimat’s 
direction he goes to Dvaraki (Ch. IV). The fifth chapter describes 
the visit to the Yadavas at Dvaraka, where the Gopakumira meets 
Uddhava. Narada appears again, advises the Gopakumiara to visit 
Vrndavana, which is in reality the earthly Goleka : he describes 
briefly the Lilaé of Krsna and instructs him as to the means of 
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witnessing this clernal divine sport (Ch. V). The last two chapters 
(VI, VII) are occupied with the visit to Mathura and Vrndavana, 
with a description of the entire eternal Nitya-lila of Krsna, including 
Govardhana-dharana, Kaliya-damana and Rasa, and the whole is 
concluded with the attainment of the grace of the deity. The chief 
object, thus, of the second part is to establish that Vrndavana is 
the real paradise of Krsna, where the unmanifest (Aprakata) eternal 
sport of Krsna becomes manifest (Prakata) to him alone who is 
blessed with real Bhakti for the deity. 


The significance of these narratives. versified in the Puraunie 
style, cannot be mistaken. But it is not necessary to bring out and 
explain in detail the theological teachings involved in them, for the 
doctrinal implications are set forth in more precise and systematic 
manner of a Sastra by Ripa Gosvimin in his Samksepa-Bhaga- 
vatamrta. This latter work by its title professes to be a summary 
of the previous work, but, as an epitome of the theological tenets 
of the school, it is, in spite of its derivative character, a largely 
original treatise. We shall now turn to this latter work of Ripe 
Gosvamin, and by an analysis of its content give an outline of its 
principal doctrines. 


3. Tur SamKsepa-BHaGAVATAMRTA 

This is a much shorter work composed, after the manner of 
Sastric compendiums, in the form of Karikaés in the Sloka metre, 
accompanied by illustrative passages from various authoritative 
Vaisnava scriptures; but the author himself informs us that his work 
really summarises (samksepena) what is said at great length by 
Sanitana in his (Brhad-) Bhdgavatamrta. We are told that of all 
the adorable deities (updsya) Krsna is the chief. As one of the 
most fundamental doctrines of the Bengal school is that Krsna as 
the supreme personal god of the faith is not an Avatara but the 
divine being himself in his essential character, Ripa Gosvimin 
begins his work by a discussion of the essential selfhood or Svaripa 
of Krsna, which is one of the principal themes of his work ; and in 
this connexion he deals with the different manifestations and appear- 
ances of the supreme deity. Like its prototype, the work is divided 
into two parts, but the order in which the two aspects of the subject 
arc discussed is reversed. Instead of dealing first with the Bhakta 
as we have it in the original work, the Svariipa of Krsna is pro- 
pounded elabordtely in the first part, while the second part, which 
is very short, determines the charactcr and gradation of the Bhaktas, 
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who are represented as equally adorable. The two parts are, there- 
fore, respectively named Krsnamrta and Bhaktamrta. 


At the outset the author records his intention to avoid the 
process of reasoning (yukti-vistdra), because he considers Sabda or 
‘testimony’ to be the chief Pramana’ or source of knowledge; and 
he thinks that this position is established by the Veddnta-sitra, 
I. 1. 3 and II 1. 11. As Tarka is discarded, the method which he 
follows is to make a dogmatic statement, which is often definitive, 
following it up by the process of analysis or classification, and 
supporting it by elaborate citations chiefly from the Vaisnava 
Puranas or other Vaisnava and Tantra texts. Sometimes the cited 
texts are further elucidated by means of explanatory Karikas. The 
work is an epitome and convenient manual of the whole theological 
speculation of the school, but the most important part of its treat- 
ment is concerned with the doctrine of Avatara? and its relation to 
the deity and the devotee. 


The Svariipa of Krsna, which is dealt with in the first part of 
the work, is defined and classified into three aspects : 


1. Svayam-riipa, which is not dependent on anything else 
(ananydpeksi), that is, self-existent (svatah-siddha) . 


2. Tadekitma-riipa, or hypostatic manifestation which is 
identical in essence and existence with the Svayam-riipa, 
but scems different by its appearance (Akrti), attribute 
(Vaibhava), ete. This manifestation may be either 
(a) Vilasa, which is of equal power with the Svayam-ripa 
(prayendtma-samam saktyd), ¢.g.. Narayana who is a 
Vilaisa of the highest Vasudeva (Later cult would regard 
Nityananda as a Vilisa in Gauradnga-lili). and (b) 
Svaméa, which is inferior in power (nydéna-sakti), e.g., 
Samkarsana or the Matsya. 


3. AveSa, which consists of appearance in the ‘ possessed ’ 
forms of inspired men and prophets, into whom the deity 
enters through Sakti, Jiiina, Bhakti, etc. Sesa is cited as 


1 pradhinatvdt pramdnesu sabda eva pramanyate. 


? On the subject of Avatadra in general, see H. Jacobi, Incarnation (India) 


in Hastings’ Encyclopaedia of Religion and Ethics, vii, p. 198f; on the Avatira- 
doctrine in th. Mahabharata, see G. A. Grierson in Indian Antiquary, 1908, p. 273 
footnote and Mrinal Dasgupta in JHQ, 1982, pp. 74-77; for some aspects of later 
development of the doctrine, see F. Otto Schrader, Introduction to the Paiicaratra, 
Adyar Library, Madras 1916 and Grierson in JRAS, 1909, pp. 624-29. For Jiva’s 
treatment of the doctrine see below, chap. v under Krsna-samdarbha. 


Theology and Philosophy - 183 


an example of Sakti-advesa, Sanaka of Jiidna-ivesa, and 
Narada of Bhakti-avesa. 


The Prakasa or mere appearance is not considered in the above 
classification. It occurs when one and the same form appears at 
the same time as many, which are really identical in essence (tat- 
svaripa), e.g. Krsna at Dvarak&a appearing at the same time in the 
rooms of all his 16,000 wives, as described in Srimad-bhdgavata, 
x. 70. 2. The deity who is two-handed (dvi-bhuja) sometimes 
appears as four-handed (catur-bhuja); this must be regarded as 
mere Prakasa. 


It must be noted that these forms are not Mayika or produced 
by illusion, but that they are real and eternal (2itya-riépa). The 
classification mentioned above may be represented thus in a tabular 
form : 


The Svaripa of Krsna 


| 


| | | 


Svayam-riipa Tadekatma-ripa Avesa 


| | 


Vilasa Svamésa 


Usually the Svamséa and Avesa forms appear as Avataras, the 
Svayam-ripa appearing only once in the Dvapara Age as Krsna. 
These appear as if in a new form (aptrva iva), cither by themselves 
(svayam, c.g. in its self-manifcstation as Tadekatma-riipa) or through 
some other means (dvudrdntarena, eg. through a Bhakta like 
Vasudeva). The commentary explains that the phrase ‘as if in a 
new form’ implies that the deity exists at the same time in his 
essential eternal form. The raison d’étre of an Avatara 1s visva- 
karya or work of the world. The Avatara is thus a partial descent 
or appearance of the supreme deity in the world with the object of 
performing some action in the world, either through or without the 
medium of a phenomenal being. The term Visva-kirya is not 
explained by Ripa Gosvamin, but Baladeva Vidyabhisana explains 
it as signifying cosmic action or action done in the world,! which 
consists of (7) disturbance of the equilibrium of Prakrti, followed by 
the evolution of Mahat etc.2 (i) increasing the delight of the gods 
and other beings by suppressing the wicked® and (7) propagating 


1 visvaripam visvasmin va yat karyam. 
* prakrti-ksobhd-mahadddyutpadanam. 
® dusta-vimardanena devadindm sukha-vivardhanam. 
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the bliss of divine love among the expectant devotees and spreading 
pure Bhakti. 


The Avataras may appear in various forms, but they are classi- 
fied generally into three groups. The obvious object of this classi- 
fication is to gather together all the Avataras who are spoken of in 
legends or pious texts as having appeared or will appear in the world, 
and unify them as Vaisnava manifestations of the supreme Krsna. 
These three general groups are: 


1; 


3. 


Purusa-Avataras. The first Avatira is Purusa, who, 
though unconditioned, becomes the conditioned creator. 
This Purusa appears in threefold aspect: (7) as the 
creator of the Mahat (mahatah srastr), who is known as 
Samkarsana, the Karanodaka-sayin, (i) as existing in the 
cosmic egg (anda-samsthita), who is named Pradyumna, 
the Gunodaka-Sayin, and (7) as cxisting in all beings 
(sarva-bhita-sthita), who is called Aniruddha, the 
Ksirodaka-siyin. This is really a modification of the 
older Vytha-doctrine of the Naraiyaniya, which doctrine 
however is referred to independently later on (p. 205 f). 


Gunavataras. These arc Avatiras according to the three 
Gunas, of which they are the respective presiding deities ; 
viz., Brahma as creator (Rajas), Visnu as protector 
(Sattva) and Siva as destroyer (Tamas). 


Lilivataras. The character of these Avataras is not 
defined, but these forms have been declared by the Srimad- 
bhdgavata, 1. 3. They are twenty-four in number as 
follow: (1) Catuhsana, that is the four ‘Sanas,’ who 
in four forms are really one, namcly, Sanaka, Sanandana, 
Sanitana and Sanatkumira, who appeared as Brahman 
ascetics to propagate Jiiina and Bhakti, (2) Narada, the 
author of the Satvata Tantra, (3) the Varaha, four-legged 
(catuspdd), but also two-legged according to some 
(dvipdd), (4) the Matsya, (5) Yajiia, (6) Nara and 
Narayana, (7) Kapila, (8) Dattatreya, (9) Hayasirsa, 
(10) the Hamsa, (11) Dhruvapriya or, Prsnigarbha, 
(12) Rsabha, (13) Prthu, (14) the Nrsimha, (15) the 
Kirma, (16) Dhanvantari, (17) the Mohini, (18) the 
Vamana, (19) Bhargava (Parasu-rama), (20) Raghava, 
(21) Vyasa, (22) Balarama and Krsna, (23) the Buddha, 


* samutkanthitinam sddhakindm premananda-vistéraham  visuddha-bhakti- 
praciranam ca. 
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and (24) Kalkin. These are also the Kalpa-Avataras, as 
they appear in each Kalpa. 


The Manvantara-Avataras. At each of the fourteen 
Manvantaras there is an Avatara who destroys the 
enemies of Indra and becomes the friend of the gods. 
They are in their order: (1) Yajfia, (2) Vibhu, 
(3) Satyasena, (4) Hari, (5) Vaikuntha, (6) Ajita, (7) the 
Vamana, (8) Sarvabhauma, (9) Rsabha, (10) Visvaksena, 
(11) Dharmasetu, (12) Sudhaman, (13) YogeSvara and 
(14) Brhadbhanu. Of these, Hari, Vaikuntha, Ajita and 


the Vamana are the chief (pravara). 


The Yugavataras. A Yugavatara flourishes at each 
of the four Yugas. They are according to their individual 
names (néman\ and colour (varna): In Satva-vuga. 
Sukla (white), in Treté. Rakta (red). in Dvapara, 
Syama (dark) and in Kali, Krsna (black). 


In each Kalpa these Avataras become fourfold in accordance 
with the condition of Avesa, Prabhava, Vaibhava and Paratva, 
which terms are now explained. The word Aveéa literally means 
“possession.” The Avesa-Avatara has already been mentioned ; but 
this kind of Avatara, of which examples are the sages Sanaka, 
Sanandana ete., Kumara, Narada, and Prthu, is merely auwpacdrika ; 
that is, they are not real Avataras but Avataras by analogy ; because 
here the Lord enters into particular Jivas and thus exalts them into 
Avataras. Even Kalkin is supposed by some theologians (e.g. 
in Visnudharma) as belonging to this order. The two terms 
Prabhava and Vaibhava practically mean the same thing, namely, 
power, but probably differ in the degree of the significance. This 
class of Avataras is identical in essence with the supreme deity 
(svaripa-ripa) and they are so called according to the degree of their 
Sakti or power (Saktindm tératamyena), but they are inferior to 
the Paravastha Avatara (pardvasthebhya uinakah). The Prabhava- 
Avatiras may again he classified according as (i) their appearance 
does not endure for a long period of time (ndficira-vyakta), or 
(ii) their not having an extended reputation (ndéti-crsruta-kirtt) . 
The examples of the first kind are the Mohini, Hamsa and Sukla, 
who disappeared as soon as their work was finished; the examples 
of the second variety include such Sastrakara ascetics as Dhanvantari, 
Rsabha, Vyasa and Kapila. The Vaibhava Avataras are the Kirma, 
the Matsya, Narayana with Nara, the Varaha, Hayasirsa, Prsni- 
garbha, Balarama, and the fourteen Manvantara-Avalaras beginning 
with Yajiia. 
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Each of these Avesga, Prabhava and Vaibhava Avataras has a place of habitation 
of his own in a particular Loka. Thus the Karma lives in a lake in Muahatala, the 
Matsya in a lake in Rasatala, Nara and Narayana in Buadari, the two-legged 
Varaéha in Mahar-loka, the four-legged Varaéha in Patala, the Hayasirsa in Talatala. 
Prénigarbha above the Jana-loka of Brahma, Balarama in the same place as oceupied 
by Krsna (although his partial manifestation or Amsa named Samkarsana lives in 
Patala), Vaikuntha in Svarga-loka (but alse m Vaikuntha-loka which he himself 
discovered), Ajita in Dhruva-loka, Trivikrarna (who is distinguished from the Vamana) 
in Tapoloka and the Vamana in Bhuvar-loka. But all the Avataras live in a lower 
region that Para-vyoman or Mahavaikuntha, the highest paradise of the supreme 
being. This is given in accordance with the Visnudharmottara. The school however 
does not seem to possess any definite cosmology of its own. but follows the Bhagavata, 
Padma and other Puranas indiscriminately. 


In this connexion the author briefly discusses the alleyed Avatiratva of Upendra, 
the younger brother of Indra, and Narayana, the twin-brother of Nara. This allega- 
tion however is not. in his opinion, acknowledged by learned people. 


The Paravastha is described as possessed of the Para or 
complete state (sampirndvastha), for these Avataras possess all 
the six Aisvaryas and are comparable to a lamp lighted from the 
original lamp (dipdd utpanna-dipavat). They are the Nrsimha, 
Rama and Krsna. 


With regard to the Nrsimha the author cites the authority of the Bhdagavata. 
Padma-purdna and Sridhara (who is known to have been a worshipper of Nrsimha), 
and notes that the Mahatmya or greatness of the Nrsimha Avatara is described in 
full in the Nrsimha-tapant Upanisad. The Nrsimha lives in Jana loka; but also in 
Visnu-loka. Rama lives in Ayodhya and in Mahavaikuntha. Some (e.g. Vignu- 
dharmottara) are of opinion that the four Vythas (Vasudeva etc.) were incarnated 
in Rama, Laksmana etc.; but according to the Padma-purana, the process of incar- 
nation was as follows: Rama=Narayana, Laksmana=Sesa, Bharata=the disc 
Sudargana of Narayana, and Satrughna=the P&ficajanya conch-shell of the deity. 
Krsna, according to the Puranas, Jives in four places, viz, Vrajia, Mathura, Dvaraka 


and Goloka. 


In this connexion the author discusses the question whether 
Rama and the Nrsimha can he regarded as Paravastha-Avataras of 
equal grade with Krsna. A Visnu-purana text is quoted to equalise 
Ravana, Hiranyakasipu and Sisupila, who were hostile respectively 
to Rama, the Nrsimha and Krsna, but it is shown that the first 
two of these (Ravana and HiranyakaSipu) did not attain Saiyujya 
emancipation because they lacked true Bhakti for the deity. Texts 
are also cited to show that Krsna is the deity himself (bhagavdn 
svayam), and not an Avatira Rama and the Nrsimha have, no 
doubt, equal character or Svabhiva with Krsna, but they do not 
possess the distinctive qualification of bringing emancipation to the 
enemy that is slain (hatdri-gati-dayaka); for while Sigupala was 
finally emancipated, Ravana and Hiranyakasipu, had to suffer 
re-birth. Although all these Avataras are perfect (pirna), there is 


Theology and Philosophy 187 


yet a difference in excellence according as all the Saktis or Energies 
of the Lord find expression in them or not. An Améa is that 
Avatara in which the all-powerful expresses only a part of his 
infinite power, while a Pirna-Avataira occurs where all the powers 
are fully manifested. Although the Sakti is the same in the case 
of a lamp and a heap of fire for burning down a house, there is 
yet a difference in their respective virtue of bringing delight by the 
removal of cold, and so forth. 


Incidentally Ripa Gosvamin discusses how contradictory 
qualities, like unity (Ekatva) and diversity (Prthaktva), fullness 
(AmsSitva) and division (AmSatva), can inhere in Krsna. This Is 
explained as being possible because the power of the godhead is 
incomprehensible (acintya-saktitah) ; and this position is supported 
by the citation of Purina texts. The sixteen Kalis (i.e. parts or 
digits), assumed by the supreme being for the creation of the 
world (bhuvandndm sisrksayd), are spoken of in the Vaisnava 
Bhakti-Sastras as his sixteen Saktis or Energies. They are 
enumerated as Sri, Bhi, Kirti, Ta, Lila, Kanti, Vidya, Vimala, 
Utkarsani, Jiana, Kriya, Yoga, Prahvi, Satya, Isiné and Anugraha ; 
but their respective characteristics are not explained. 


A modification of the much older Vyiha doctrine is next 
mentioned by our author (pp. 205f). The four Vyihas in their 
order of emergence are given as: 


Samkarsana presiding over Ahamkara, 
Vasudeva presiding over Citta, 
Pradyumna presiding over Buddhi, 
Aniruddha presiding over Manas. 


The author refers to the fact that in the Narayaniya,' Pradyumna 
is presented as presiding over Manas, and Aniruddha over Ahamkara, 
but the above view, in his opinion, 1s supported by all Paficaratra 
scriptures. The four arms of Hari are said to represent the four 
Vyithas. In some Satvata Tantra, we are told, there is an enumera- 
tion of nine Vyihas,? viz. Narayana, Nrsimha, Hayagriva, 
Mahavaraha and Brahma, in addition to the four mentioned above ; 


+ On the older Vyiha-doctrine in the Mahabharata, see Barnett. introduction 
to his English translation of the Bhaganadgita, pp. 52-55; Mrinal Dasgupta in 
f17Q, 1982, pp. 68 f. For later development of the dogma, see Schrader, Introduction 
to the Paicaratra, pp. 35 f. 

* Also referred to in Srikrgna-samdarbha, p. 154 (sattvatim bhagavataiiam vdsu- 
deva-samkargana-pradyumnanirudd ha-nérdyana-hayagriva-vardha-nrsimha-brahmana att 
ya nava miirtayah) . 
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but the four appear to be the original and generally accepted 
Vythas. The Vyiha-doctrine is accepted by our author from 
these older sources, but its exact bearing upon the theology of his 
own school is not clearly explained. It appears, however, that the 
school docs not accept fully the older position that each of these 
Vythas is a cosmic spiritual evolute or creative emergence in 
successive order, parallel to the order of cosmic matcrial evolutes 
of Ahamkira ete.; but it would regard each of the Vyihas, 
(Samkarsana ctc.) as independent creative manifestation of the 
primal Purusa-Avataéra of the supreme being, each having (as 
already explained) a distinctive character and habitation of his 
own, like every other kind of Avatara. Nor can each of these, in 
the opinion of the Bengal school, be regarded as corresponding to 
the series of cosmic matcrial causation like Ahamkdra, Manas and 
Buddhi, which are, in its theory. the result of the extrancous 
Maya-sakti of the Bhagavat and are therefore non-consciousness 
(jada) cvolutes. In other words, these Vyiha manifestations are 
aspects of the Purusa-Avatira of the Bhagavat, who do not corres- 
pond but apparently have presiding functions over the creative 
evolutes of Ahamkara, Manas, ctc. 


The author next attempts to remove the erroneous view 
sometimes propounded that Krsna is Vasudeva, the first of the four 
Vyitthas. He maintains that Krsna is not an Avatara but the deity 
himself, who t« greater than Vasudeva: for Vasudeva is merely an 
aspect of the Purusa-Avatara for creative purposes. Every other 
form or manifestation as declared by the Srimad-bhdgavata 
Ga. 3. 28) is Amsa and Kala, but Krsna is the supreme Bhagavat 
himself. This position is supported by a scrics of Purana texts, 
which establish that inasmuch as there is an excess of qualities, 
especially of the quality of Madhurva, Krsna is superior in turns to 
Brahman, Purusa, Narayana, and consequently to all other deities, 
Vythas and Avataras. In this connexion the Gopdla-tapani 
Upanisad is cited as one of the greatest authorities. It is noteworthy 
that the Bengal school admits the reality practically of all deities 
mentioned in the Sastras, as well as of all Vyiihas, Avataras and 
other forms or manifestations testified to by the Purinas; but it 
denies their alleged superiority to Krsna. Krsna is par excellence 
the only supreme deity; the other deities are there, but they are 
inferior to Krsna and even derive their existence from him. Jiva 
Gusvamin, for instance, states in his Srikrsna-samdarbha, that 
Brahma is the first Bhakta of Krsna, but Siva, being described in 
the scriptures as an ideal Vaisnava, is greater than Brahma. while 
Laksmi who is the foremost embodiment of the teaching of Bhakti, 
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is greater than Siva, and is therefore admitted into the highest 
companionship (parama-sukhya) . 


The question as to how the Unborn can be born is answered 
by the mystical dogma of incomprehensible power (Vaibhava) and 
by the metaphor that although the fire remains hidden in the fuel, it 
comes into existence by friction. The cause of divine manifestation 
is found in the theory of grace or Prasada, which the deity 
vouchsafes to his faithful devotee as an aspect of his inherent divine 


Sakti. 


Then the author procceds to discuss the Lila or divine sport of 
Krsna, which is a display of his inherent divine Energy or Sakti. 
This topic is further elaborated in the Srikrsna-samdarbha of Jiva 
Gosviamin in ‘its philosophical aspect: but here the dogma is 
barely stated and supported by authoritative texts. The Lila, as 
an aspect of divine Sakti or Energy, is real and eternal (nitya), 
whether it is manifest (Prakata) or unmanifest (Aprakata). Hence 
also are Krsna’s forms (Miartis) and Avataras real and eternal. 
His Prakata Avatara-lila, that is, his manifest birth in its real and 
eternal character, is the result of his grace or Anugraha to the 
world, and he shows himself in the way in which his faithful 
devotee wishes to see him. As the Lila is eternal, his true Bhakta 
even to-day sees Krsna sporting in Vrndavana. His qualities or 
Gunas are not prakria or phenomenal, because he is beyond the 
sphere of the three Prikrta Gunas of Sattva, Rajas and Tamas. It 
is for this reason that he is sometimes called Nirguna or attributeless, 
but his real attributes are non-natural or supersensuous (aprdkrta) , 
being an essence of his inherent self (svarapa-bhita). Wencec his 
form (Ripa) and name (Naaman). his greatness (Aisvarya) and his 
retinue (Parsadas) etc. have, through his display of Lilé, a super- 
sensuous reality, although in his essence he is formless (a-riéipa), 
nameless (a-ndma), ete. 

That the Krsna-hlé is real and eternal is laid down in the 
Srimad-bhdgavata and other Vaisnava scriptures. The Lila, which 
is a display of the divine Sakli or Energy, is of two kinds, namely, 
Prakata or manifest, and Aprakata or unmanifest; the one Is 
cognisable in the external world (prapafca-gocara), the other is not. 
In the Prakata-lil4 Krsna scems to go to and fro from Vrndavana, 
Mathura and Dvaraka, but in the Aprakata-lila he stays eternally 
in Vrndavana, which he never forsakes as his eternal habitation. 
Here he sports with one Gopi (gopyaikayd, p. 334) and appears as 
Dvibhuja, although elsewhere he is somctimes Caturbhuja. At 
Vrndavana he is ‘Krsna, but at Mathura he becomes Vasudeva, while 
at Dvarak&a he manifests his Pradvumna and Aniruddha forms,— 
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which theory is a curious mystical attempt to reconcile the old 
Vytha theory with the new Krsna legend His birth as the son of 
Devaki appcars in his Prakata-lila, but in his Aprakata-hla he is 
the eternal son of Yasoda. In thc Prakata-lili there is an apparent 
separation from Vrndivana, but during all this time he is really in 
union with his beloved ones. This union is of two kinds, namely, 
Avirbhava and A-gati. The Avirbhava occurs when he appears to 
his dear ones who long for him during separation ; e.g. at the time 
of Uddhava's message, Krsna appeared in Vrndavana, although he 
lived apparently in Dvarakai. When to prove the genuineness of 
his promise and to show his love to his dear ones he comes in his 
chariot to Vrndavana, it is called A-gati, e.g. the advent as described 
in Srimad-bhdgavata, x. 39. 33f. Thus by means of his manifest 
and unmanifest Lili he remams at the same time in the three 
places, Vrndivana, Mathura and Dvairaké. Wis habitation is in 
reality twofold, namely, Vrndivana and Dvaraka, the former again 
heing twofold, namely, Vrndivana and Mathura. The Goloka or the 
highest paradise of the deity is really a Vaibhava, or display of Sakti, 
of Vrndavana itself. In all these places his Lili is Nitya, but 
Vrndivana is the best because here he lives eternally in all his glory 
and sweetness. This sweetness or Madhurya consists of his power 
(Aigvarya), his sport (Krida), his flute (Venu) and his personal 
appearance (Mirti), all of which exist in fullness in Vrndavana. 
From what has been indicated in the two works of Ripa and 
Sanitana mentioned above, as well as from other authoritative 
sources like the works of Jiva (to be discussed below), we can now 


summarise the theory of Avatira propounded by the Bengal school 
of Vaisnavism thus: 


(1) The supreme being, though one, can manifest himself 
in various forms, all forms being real, perfect, eternal 
and intelligential, but there are degrees of excellence in 
the character of the manifestations. 


(2) The Avatira is real and not illusory, but he is also 
supernatural (divya) and eternally existent (nitya). 


(a) The form or body assumed is non-natural and in- 
corruptible (aprakrta) and has nothing of the grossness 
of earthly forms (apdrthiva). It is an intelligential 
essence (jnrdndtmd). hut it consists of a Vigraha or 
concrete form of pure existence: bliss and intelligence 
(sacciddnanda-vigraha) like the form of the deity him- 
self. ‘The Avatara thus retains abgolute knowledge. 
absolute existence and absolute bliss, as well as omni- 
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- potence and power to grant salvation (moksadatva- 
svabhava). But 


(7v) The Avataira assumes human nature in two ways, 


\ namely, the shape and form of man (manusya- 
samnivesatva) and the ordinary human acts (manusya- 
nesta) . 


(v) The humanity is real, but it is human reality without 
its imperfections. Hence Jiva Gosvimin speaks of 
Aprasiddha-manusatva and Aprakrtatva of the Avatara. 


(vi) As the Avatira retains divine power and perfection, 
he is capable of performing superhuman (atimartya) 
acts. 


(a) Although some of the Avataras appeared in past ages, 
yet being eternal they are still worthy of worship. 
Each Avatara has not only a distinctive form or body, 
but also a place of habitation in a particular Loka. 


(vi) The Avatira is a partial descent or manifestation in the 
sense that the deity exists at the same time in his 
assential and complete form. The obvious object of 
descent is to do good to the world,' but since the 
supreme being cannot be regarded as having a parti- 
cular motive, the descent occurs as an aspect of his 
grace (Prasida), which is a display of his inherent 
Sakti, to his faithful devotce. 


It is clear that this theological dogma rests ultimately on a 
curious combination not only of mythology and philosophy but 
also of the natural and the supernatural, of the real and mystical_— 
a trait which characterises the whole religious literature of Bengal 
Vaisnavism; for the Vrndavana legend is taken not as religious 
myth but as religious history. ; 


The second part of Ripa Gosvamin's Samksepa-Bhagavatamrta 
is a very brief section; and, as its title Bhaktamrta implies, it deals 
entirely with the theme of the Bhakta or devotee of Krsna. It 
gives us the gist of the first part of the Brhad-Bhdgavatdmrta of 
Sandtana Gosvamin and practically summarises it in a_ precise 
form. 


1 It should be noted that the Avatdras are not taken as ideals of perfection 
to which humanity moves in gradual evolution (cf. 5. Radhakrishnan, Indian 
Philosophy, i, p. 545-46). On the contrary, the whole theory suggests implicit 
pessimism regarding the capacity of humanity by requiring the appearance of an 
Avatara from time to time to rescue it! 
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It lays down at the outset that the adoration of Krsna’s 
Bhakta is as indispensable as the adoration of Krsna himself. The 
neglect of the Bhakta would be deemed « religious fault or demerit. 
A list is given from the Padma-purdna cnumerating the chief 
Bhaktas famed in myth and legend, namely, Markandeya, Ambarisa, 
Vasu, Vyasa, Bibhisana, Pundarika, Bah, Sambhu, Prahlada, Vidura, 
Dhruva, Dalbhya, Parfisara. Bhisma, Narada and others. Various 
Purana texts are further cited to establish the worship of the 
Bhakta: for he alone is the greatest Bhakta who is a Bhakta of 
Krsna’s Bhakta, and he who worships Krsna but docs not worship 
his Bhakta must be deemed an arrogant and misguided person. 


Of the Bhaktas. Prahlada is the chicf, but the Pandavas are 
greater than Prahlada on the testimony of the Srimad-bhdgavata 
itself. Some of the Yadavas, again, are greater than the Pandavas. 
But of the Yadavas, the chief Bhakta is Uddhava, whose greatness 
is praised in the Srimad-bhdqavata. The Vrajadevis or Gopis of 
Vrndavana, however, are greater than Uddhava, who himsc'f desired 
to possess the sweetness of their Jove for Krsna. Henee those who 
desire to worship Krsna must also worship the fair damsels of Vraja. 
But of these Vraja-sundaris, again, Radha is the greatest ; which 
conclusion indicates that there is no greater Bhakta of Krsna than 
his eternal consort Radha. 


These are the principal theological dogmas of the Bengal school 
of Vaisnavism. The works mentioned above either give a poctical 
account of them in the form of imaginary narratives, or set them 
forth in the form of precise and systematic statements, supported 
by illustrative or explanatory Purfinie texts: but they hardly 
attempt any claborate philosophical justification of them. Such an 
attempt, however, 1s made in the six Samdarbhas of Jiva Gosvamin, 
with its supplementary Sarva-samvddini, as well as incidentally in 
his Krama-samdarbha commentary on the Srimad-bhdgavata. We 
now turn to these six Samdarbhas and their supplementary works. 


Sanitana’s Brhad-Bhagavatdmrta, being a poctical work 
composed in the style of the Puranas, hardly gives any scope to the 
citation of authoritics, but Ripa’s more systematic supplement 
contains a larger number of quotations and references. The following 
index of works and authors, actually cited by name in the Samksepa- 
Bhagavatadmrta will give a rough idea of its sources and authorities. 
The largest number of quotations is of course derived from the 
Puranas, chiefly the Bhdgavata and the Padma-purdna, and these 
constitute the principal original authorities. Some Tantra works 


as well as sectarian devotional treatises are alsa cited, hut these 
form secondary authorities. 
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[ The references are by pages to the Murshidabad edition of the work, printed 
at the Radharaman Press, B.E. 1308 ( = 1896 A.D.) |. 


THe Epics anD THE PURANAS: 

Mahabhirata (Moksa-dharma, Niriyaniya only) 30, 54, 208, 306. 308-10; 
Harivaméa 112, 126, 157-59; Srimad-bhigavata (especially Dasama) 19. 
21, 25, 27, 30, 31, 50, 55, 57. 58, 60-64, 69, 71-85, 87-89, 91, 95, 96, 
99, 103, 104-7, 124-5, 132, 136, 188, 169, 171-73, 181, 182, 190-93, 197-98, 
210, 218, 290, 221, 223, 227, 235, 961, 265-68, 275, 280-81, 285-86, 288-89, 
301, 314-15, 317, 328 (anon.), 332-33, 338-40, 365, 372-74, 3878-81, 384-88, 
392; Padma or Padma-purina (generally Uttara-khanda) 22. 43. 34, 56, 
70, 73, 96, 112, 123, 135, 141, 170, 208, 227, 242, 244, 946, 249. 281, 308, 
304, 307, 313, 321, 312, 344, 358, 359, 370, 376, 377, 398: Skanda 193, 
179, 220, 286, 320 (Mathura-khanda), 345-16 (Avodhvi-khanda), 379; 
Visnu-purana @4, 54. 91, 92, 144f, 159, 226; Brhad-vaisnava 303; 
Brahmanda 53, 76 (anon. but this according to commentary) 96, 264, 
273, 286, 296, 302, 868, 370; Adi-purana #78; Mahavaraha 59, 165; 
Kirma-purana 171, 274, 279; Brhad-vamana 389; Purina 66 (Matsya, 
according to commentary), 143, 295, 301, 315, 393: Paurinika Upa- 
khyina 284 (Padma-purina, according to commentary). 


TANTRA AND AGAMA: 
Sammohana Tantra 366; Satvata Tantra 25, 190, 209: Sri-vamala 334; 
Bhargava Tantra 244; Tantra 374; Svayambhuva Agama 105, 219; 
Agama 398. 


OrnerR DevotTIonAL TEXTS AND CoMMUENTARIES : 

Gité 161, 228; Vedinta-sitra (two siitras cited anonymously) 13, 178; 
Maharsi Brahma-sitra-hrt 18, 178; Brahma-samhité 15, 28, 44, 47, 49, 
196, 232 287, 355, 356; Vasudeva-Upanisad 305; Vasudevadhyatma 307 ; 
Narayanadhvitma 312; Madhvacarya-bhisya 310; Gopala-tipani 368; 
Nrsimha-tapani 134; Visnu-lharma 113;  Visnu-dharmottara 51, 66 
(Markandeyena bhasitah), 110, 111, 117, 141, 200-201, 273, 274; 
Paficaratra 208, 243; Niarada-paficaratra 166; Svamin, Svimi-pada or 
Sridhara-svamin 24 (from the commentary on Visnu-purana), 68, 181 
(from Bhawvartha-dipikaé), 191, 3838; Brahma-larka 226 (evidently a work 
on Logic, but it is not known elsewhere; Rapa and Jisa perhaps got 
their reference to this work from Madhva’s wrilings); Bhakti-viveka 186; 
Hari-bhakti-sudhodaya 377; Bilvamangala 142;  Krama-diptha 219; 
Ramiarcana-candrika 134. 


AnonyMous CrtTaTION : 
Bhagavatah puraitanah 331. 


‘ 4. Tur SAMDARBHAS oF Jiva GOSVAMIN 


These works give us the entire philosophy as well as theology 
of Bengal Vaisnayism in a systematic form. They consist of six 
Samdarbhas. viz., TYattva-, Bhagavat-, Paramdtma-, Srikrsna-. 
Bhakti-, and Priti-, there is also a supplementary work on the 
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first three Samdarbhas, called Anuvvyakhyai and named Sarva- 
samvadini,' which contains explanatory comments on obscure points 
and dilates upon topics which have been imperfectly dealt with in 
the original texts. Jiva Gosvimin also wrote a running commentary 
on the Srimad-bhagavata, but since these Samdarbhas profess to 
give an exposition of the speculative ideas of Bengal Vaisnavism 
chiefly by a direct explication of texts, skilfully selected and 
arranged from that work according to the philosophical design of 
the cult, they constitute in reality a sectarian commentary on a 
considerable portion of the Bhdgavata: and the general namc of 
this collection of Samdarbhas is therefore appropriately given by 
its author as Bhagavuta-samdarbha. The word Samdarbha means a 
systematic stringing together or collection ; and the work in question, 
though considerably original in its outlook and _ presentation, is 
deliberately designed lo possess this characteristic. After acknow- 
ledging the inspiration of the work to Ripa and Sanftana, the 
author informs us that a Bhatta friend of theirs, belonging 1o the 
South (Daksinitya Bhatta), had already composed a work on the 
subject, compiling it from the treatises of old Vaisnavas (Vrddha 
Vaisnava). This acknowledgment is repeated at the commencement 
of cach of the six Samdarbhas: and we are told that from this 
original, the present Samdarbhas were composed on the same lines 
but in a more orderly form and sequence. Jiva Gosvaimin himself 
explains in his Sarva-samvddini that the phrase vrddha vaisnava 
mcludes what is written by old Vaisnava writers like Rimanuja, 
Madhvacarya, Sridhara-svimin and others, and that there is nothing 
in it which is a figment of his own imagination. Baladeva Vidya- 
bhiisana informs us that this Daksinatya Bhalla was Gopala 
Bhatta who was onc of the six Gusvimins and associates of Ripa 
and Sanitana. Ripa and Sanitana, again, not only preceded Jiva 
in life and thought but were also his acknowledged preceptors in 
the Vaisnava doctrine and practice. In spite of this customary 
appeal to old authorities and modest disclaimer of originality, the 
work, however, is not a mere compilation but betrays a systematic 
plan and excution, as well as originality in its ideas and methods, 


“ Our references are to the following editions of the texts: Tattva, Bhagavat, 


Paramatma, Radharaman Press edition, Murshidabad, B.E. 1317. 1824, 1335 res- 
pectively ; Srikrgna, edited by Prangopal Gosvami. Navadvipa, B.E 1332; Bhakti, 
edited by Syvamlal Gosvami (along with the five other Samdarbhas), Calcutta 
Saka 1822; rriti, edited by Prangopal Gosvami, published from Noakhali (no 
date); Sarva-samvadini, edited by Rasik Mohan Vidyabhusan, Vangiya Sahitya 
Parisad, Calcutta B.E. 1827-1920 A.D. The Krama-samdargha has been printed 
along with the text (and the commentaries of Sridhara and Viévanatha Cakravartin) 
by the Radharaman Press, B.E. 1310 (=1903 A.D.). 
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and in spite of considerable affinities it cannot be regarded as 
belonging to the same schools of thought as those of Ramanuja or 
Madhva. To Jiva Gosvamin belonged the whole heritage of Vaisnava 
philosophical thought, upon which, as a matter of fact, he freely 
draws, besides utilising Sruti (chicfly Upanisadic) and Purana texts ; 
and no important proposition is laid down which is not supported 
by some such text. But the system which he builds up on this 
foundation is essentially his own and deserves an independent 
consideration. As the work, however, consists chiefly of a string of 
Bhdagavata quotations and of a system of interpretation of that 
authoritative text, it is in appearance at least a series of Samdarbhas 
or systematic collections. 

The scope and object of the work are indicated by the author 
himself in the Tattva-samdarbha, which informs us that they are 
identical with those of the Srimad-bhagavata, of which his own 
work is mercly an exposilion. Ie states accordingly that the main 
Tatlva or principle to which his work, like the Bhdgavata, is 
related (Sambandha) is WKrsna-lattva, which is higher than any 
other Tattva; that ils subject-matter (Abhidheya) is Bhakti or the 
devotional attilude by which alone that Tattva is attainable ; and 
that its motive (Prayojana) consists of Priti, or love for Krsna as a 
means of worship. The six Samdarbhas are consequently arranged 
on this Sistric plan. The first four are devoted to the Sembandha- 
tattva and are intended to establish Krsna as the highest deity and 
the most exclusive object of worship; the Bhakti-samdarbha deals 
with the Abhidheva-tattva which is Bhakti; while the last Prite- 
samdarbha is concerned with the Prayojana-tattva, whieh is Prit: 
considered as the best way of divine worship. In other words. 
Jiva Gosvamin is concerned in the first Samdarbha, with a theory 
of knowledge (Pramanas) which leads on, mm the next three Sam- 
darbhas, to a theory of ultimate reality (Tattva), while the last 
two Samdarbhas are devoted to a theory of swmmwn bonum 
(NihSsreyasa or Purusartha) and the means of attaining it. In the 
survey we propose to make in the following pages we shall gencrally 
follow this order of treatment, and give a brief résumé of the 
successive works with a view to sctting forth the main doctrines in, 
their general outline ; but for convenicnee and continuity of treat- 
ment we shall occasionally have to gather together and deal in one: 
place our author's remarks on various topics which are sometimes' 
scattered over the different books. The method which Jiva Gosvamin' 
follows of laying down principles by the explication of texts naturally | 
involves a great deal repetition and digression. We shall try to 
avoid them as far as possible, although in any faithful account of 
his works they arc to a certain extent unavoidable, 
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The Tattva-samdarbha, which is preliminary, deals chiefly with 
Pramaina or source of knowledge, and concludes with a general 
discussion of the Prameya or subject to be known, this last topic being 
further elucidated and elaborated in the succeeding Samdarbhas. 


Jiva Gosvimin’s theory of Pramana, which is widely accepted 
by the school, is very simple. He rejects without much ccremony 
the conventional six or eight Pramanas, namely, Perception 
(Pratyaksa), Inference (Anumina), Testimony (Sabda), Analogy 
(Upamana), Postulation or Assumption (Arthipatti), Non-recogni- 
tion (Abhéiva or Anupalabdhi), Equivalence (Sambhava) and 
Tradition (Aitihva), on the ground that they are all, with the 
exception of Sabda, defective and unreliable. In his Sarva- 
samoadini' he discusses the question at some length? and takes pains 
to show the limitations of each of these Pramanas, except Sabda. 
Besides, the ordinary man is naturally liable to four kinds of error, 
namely, Bhrama (error due lo wrong pereeplion of one thing for 
another), Pramada (crror duc to heedlessness), Vipralipsi (error 
due to the wish to deccive) and Karanaipitava (error due to the 


* Here he speaks of ten Pramanas. adding Arsa (ie knowledge derived from 


the sayings of Gods and Rsis) and Cesta (i.e knowledge derived by physical effort, 
e.g. by lifting a thing) to the above eight: but Arsa mav be included in Sabda and 
Cesta in Pratyaksa The Cesta 1s accepted by Tantric writers. 

* Of the ten Pramanas with which Jiva Gosvamin is concerned here, the 
Pratyaksa or Perception is said to be of five kinds based respectively upon the 
five senses, but to these is added Manasa Pratyaksa or internal perception. which 
is independent of the scnse-organs. Apart from the fact that each of these six kinds 
of Pratvaksa may be either sa-vikalpa or nir-vikalpa, the Pratyaksa may also be 
either eaidusa or avadusa according as it belongs to Uhe learned or the non-learned. 
While the former is free from error and becomes the basis of Sabda itself when it 
is the Pratvaksa of the great seers, the latter is liable to error and is thus very 
defective as a Pramiina. The so-called universal Pratyaksa. which is supposed to 
consist of what is preceived by all, can never be discovered as the standard of 
truth, because it is not posmble to bring together the whole of the perceiving world. 
The Pratyaksa can be accepled as a Pramana only when (as in the case of Vaidusa) 
it involves Sabda, and not otherwise. The Anumiana, again, is essentially syllogistic, 
but syllogistic inference does not always lead us to truth. The validity of the 
Anumiina depends on that of the Vyapti or invariable concomitance of the major 
and middle terms. but the Vyap'i is not always invariable. The existence of fire 
cannot invariably be inferred from the existence of smoke, for smoke may also arise 
where the fire is just extinguished. The Vyapti is only probable and never certain; 
the Anumana, therefore, is at best only a source of probable knowledge. The other 
Pramanas hardly require detailed consideration They are not independent Praman is 
at all but are valid in so far as they involve Pratyaksa, Anymina or Sabda, and 
can be accepted as Pramanas only to that extent. These minor Pramanas can 
never give us the knowledge of higher realities, 
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insufficiency of the senses). The Pramanas are also not capable 
of comprehending the incomprchensible and supcerphysical. Jiva’s 
analysis easily leads him to the conclusion that the other Pramanas 
being defective ‘and insuilicient, Sabda or Testimony alone as a 
Pramina is valid; for in his opinion Sabda is free from these defects 
and is indepen Jent of the other Pramanas, which can never supersede 
it. Morcover; Sabda can touch things which the other Praminas 
cannot. It must, however, be noted that the other Pramiinas are not 
absolutely rejected, but they are rejected only as independent sources 
of knowledge. They may be emploved as Pramanas subsidiary to 
Sabda. Thus, Inference is not allogether rejected as a Pramdna, and 
the author himself largely cmploys argumentation. But Inference, 
according to the Vaisnava theory, is not a Pramina if it is independ- 
ent of the testimony of the scriptures. If it is based on the scriptures, 
the inferential process is a valuable aid to knowledge. It is clear, 
however, that even this atlitudc, by making the other Pramanas 
subordinate, exalts Sabda as the chief and infallible Pramana. 

It is concluded, therefore, that as a souree of knowledge the 
only authentic and reliable Pramana is Sabda, which is the source 
of all superphysical knowledge and which consists of revealed words 
(aprakrta-vacana-laksana). This position, in the opinion of our 
author, is supported by the Vedanta-siitra-kara by the Siitras 
i. 1. 11 (tarkdpratisthandl), i. 1. 8 (sdstra-yonitvdt) and ii. 1. 27 
(Srutis tu Sabda-milatvdt), as well as by the Vaisnava scriptures. 
This is indeed the general position of the Vedanta, but the earlier 
Vedantists appear to have believed not in Sabda in general but in 
Sruti, which denoted pre-cminently the Vedas and the Upanisads. 
But in later sectarian schools the word Sabda came to be employed 
in an extended sense so as to mdicate othe: kinds of seriptures, 
which the carlier philosophers regarded as Smrtis but which now 
‘ame to be recognised as of equal value with the Srutis. It is argued 
that the Vedas in the present decadent age arc difficult to master 
and understand, and the sages who interpret them do not agree. 
The scriptures which can rightly determine this obscurc sense of 
the Vedas are the Itihésa and Purana, which therefore constitute 
the only kind of Sabda that is practically more valuable to us and, 
being of equal authority, the only authentic source of knowledge 
in the present age. The Puranas were brought into existence, for 
this specific purpose of rendering the unfathomable sense of the 
Vedas comprehensible to the ordinary mortal, by the great sage 
Vvasa, who was himsclf the classifier of the four Vedas and an 
incarnation of the supreme being for that purpose. The Purana 
is so called because it completes or fulfils (otrana) the sense of 
the Veda. It is argued that a complement cannot be different from 
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that which it completes; the defective parts of a gold bangle can 
be made good by gold alone and not by any baser metal. It is 
further stated that those topics of the Veda which are called 
Akhyana, Upakhyana, Gatha and Kalpa are elaboratcly dealt with 
in the Purina; and in this sense also the Purana elucidates and 
amplifies what is vaguely or implicitly contained in the Vedas. 
Thus, those who know the four Vedas with the Upanisads and the 
Vedangas, but do not know the Puranas cannot, in the opinion of 
our author, be regarded as truly learned men. The two sets of 
scriptures, the Veda and the Purina, are both revealed and are 
ultimately ideatical in purport, but they are sometimes regarded as 
different because of the use of accent (svara) and some peculiarities 
of arrangement (krama-bheda) in the earlier texts. But apart from 
its greater intelligibility and accessibility, the Purana is even superior 
to the Veda, bccause it can be studied not only by the twice-born 
male (Brahmana) but also by women and Sidras and docs not 
suffer from the limitation of caste, sex or age. By these indications 
the denotation of the word Sabda as a Pramana is not confined to 
Sruti alone, but is extended to the Itihisa and Purana, which must 
be regarded as a part (and in practice the most authentic part) 
of the Veda. This position is supported by a skilful compilation of 
texts, but as the texts are mostly selected from the Puranas we 
have the curious method of establishing their authenticity chiefly 
on the strength of statements madc by themselves. 


Of the Itihisa and Purana, again, the Purana is to be preferred 
as a source of knowledge. But we are told that in the present age 
the individual Puranas are not all available in their completeness, 
and they celebrate different gods. Hence, the average poor mortal 
is too puzzled by their diversity to understand their real sense. 
The doubt regarding the admissibility of some of them naturally 
arises from the fact that the different Puranas appeared at different 
periods of time, and that though they were suitable for the epoch 
for which they were composed, thev are not all suitable for the 
present age. We find, therefore, the classification of Puranas into 
Sattvika, Rajasika and Tamasika groups. Verses from the Matsya- 
purana are quoted to explain that the Sattvika Puranas deal with 
the greatness of Krsna, the Rajasika with that of Brahma, and 
the Tamasika with that of Siva. There is a fourth miscellaneous 
kind (samkirna) which speak of Sarasvati, the Pitrs and other 
deities or semi-divine beings! In his Bhagavat-samdarbha (p. 148) 


* The words ascribed to the Buddha are not regarded as yalid Sabda-pramanas ; 
for the scriptures which ascribe divinity to him also state that his words were meant 
to delude the demons (Sarva-samvddini, p. 5)! In his Gopdla-campéi (Uttara, 
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Jiva Gosvimin points out that Puranas like Skanda are sometimes 
full of errors,’ and states that such Puranas as deal with the glory 
of Siva and other gods should not be accepted by Vaisnavas. It 
is the Sattvike Puranas alone, which are devoted to Krsna, that 
should be regarded as authentic. In other words, Jiva Gosvamin 
would make us accept only those Puranas which are explicitly or 
implicitly Vaisnava; for, like most other sectarian apologists, he 
believes that the Puranas of his own school alone are capable of 
revealing the entire truth to be found in the Vedas, the other 
Puranas either failing to understand or misrepresenting the import 
of the Sruti. 


Even among the Vaisnava Puranas, the highest place of 
authority is assigned to the Srmad-bhagavata, which can on no 
account be superseded. It may be objected that since Vyasa 
composed his Brahma-sitra with the special view of determining 
the sense of all Veda, Itihisa and Purana, why should this treatise 
be taken as authoritatively final ? In reply, it is stated that the 
Brahma-sitra has not been accepted by the followers of other sages 
who have composed other Siitra works. Morcover, the Siitras are 
brief and cryptic, and have been differently interpreted. TIence it 
1s held more reasonable to accept one great available Purana, which 
1s revealed scripture, which gives us the essence of all Veda, Itihasa 
and Purana and which forms in reality Vvasa’s own commentary 
of the Brahma-sitra. Such a Purana, it is maintained, is the 
Srnmad-bhadgavata, which is accepted as the one supreme authority 
and the greatest of all Pramanas.? although our author very 
conveniently forgets that the Bhdgavata also, hke the Brahma-sitra, 
is not acknowledged on all hands. 


This exclusive authority of the Srimad-bhagavata ix maintained 
on the supposition that Vyasa himself, after having composed the 
Brahma-sitra and having brought the different Puranas into 
existence, was not completely satisfied; he therefore composed the 
Bhégavata which he oblained through Samadhi or sp:ritual medita- 
tion. In this final work he found a synthesis of all SAstras, and it 
forms the only genuine commentary of his own Sitras.!. The work 
proceeds with an exposition of the Gayatri, which forms the essence 
of the Vedas: but the chief reason of its authoritativeness is found in 


p. 1079), Jiva speaks of sdkya-durvakya, which may be good alliteration but 
perhaps not good taste. 

1 skandédau kvacid bhramakam asti. 

° tathavidham, sivddi-pratipidakam sastram ca na vaisnavair grahyam. 

8 sarva-praména-cakravartibhitam. 

4 nija-siittranam akrtrima-bhasya-bhitam. 
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the fact recorded by itself that it was revealed to Vyasa in his 
spiritual meditation. Because of this direct revelation by the 
Bhagavat (sdksdd bhdgavatodita), it is the most Sattvika of all the 
Puranas, dear to the Lord and desired by all his devotees. The 
theory of the school, thus, believes that the themes of the Brahma- 
sttra and the Bhdgavata respectively are identical, for what appeared 
to Vyiasa’s mind in a subtle shape and was expressed by him in the 
form of brief Siitras, is alleged to have been amplificd in the Bhdgavata 
in the form of an extensive Bhasva on these Siitras. To demonstrate 
the correctness of this belief, Jiva Gosvimin makes several attempts 
to show directly that some of the Bhagavata verses have the same 
meaning as some of the Sitras of Vyasa; in his Paramdtma- 
samdarbha, pp. 257f, for instance, he gives a detailed exposition of 
the first verse of the Bhagavata as containing the entire gist of the 
Brahma-sitra and the Gayatri. As the Bhdgavata is thus taken to 
be the only genuine and origmal Bhasya of the Brahma-sitra written 
by Vyasa himself, the other commentarics, written by later scholars 
according to their limited light, have to be rejected in its favour. 
It is for this reason that the Bhdgavata is studied with belicf and 
devotion by those who desire to realise spiritual truths, for this work 
has undoubtedly attained the position of the lord of all scriptures." 
The extensive popularity of the work, which has been widely 
accepted, praised and commented upon, also testifies to this position. 
A series of commentaries written by great scholars and devotees 
exists, and Jiva Gosvamin gives a brief enumeration of those which 
he found most noteworthy, namely, Tantra-bhagavata (mentioned 
in the Hayasirsa-patcardtra), Hanimad-bhiasya, Visani-bhasva, 
Sambandhokti, Brhat-kAmadhenu, Taltva-dipika, Bhavartha-dipika, 
Paramahamsa-priyé, and Suka-hrdaya: besides these, there are 
works on the Bhagavata, such as Muktaphala, Hari-lila and Bhakti- 
ratnavali, all of which are worthy of consideration. 


One might ask in this connexion as to why the gicat Samkara 
did not accept the Bhdgavata as the original Bhisva of the Brakma- 
sutra. This question is answered by a pious appeal to a mythical 
legend. We are assured that Samkara did not entirely disregard 
the Bhagavata, but for a special reason he only concealed his own 
predilection for the superior teaching of Bhakti and preached deli- 
berately a doctrine of non-duality which tended to obscure it. This 
special reason is found in the pious legend recorded in the Padma- 
purdna that Samkara was an Avatara of Siva, who in Vaisnava 
scriptures is a devotee of the Bhagavat, and was entrusted with 
the mission of making men disbelievers in order that the progress 


4 sarva-sastra-cakravarti-padam aptam. 
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of the world might be continued... Samkara, however, is taken 
to have given expression to his true personal views on the matter 
in such works of his as the Gownddstaka, which is concerned with 
Krsna-lila as described in the Bhdgavata. He has thereby imoli- 
citly subscribed to doctrincs to which he appears to he explicitly 
indifferent in his other works. Even if he did not comment on it, 
Samkara thus recognised the value of the Bhdgavata by writing 
hymns inculcating Bhagavata ideas. Morcover, Madhvicarya, who 
was a direct pupil (sdksdc chisyatém praéptaih)? of Samkara, wrote 
a commentary on the Bhdgavata in order to combat wrong views 
promulgated by such other pupils of Samkara as Punyiranya, who 
advocated Samkara’s Advaita-viada. 


Having thus established the superiority of the Srimad-bhdgavata 
as the chief, original and unerring source of revelation and as the 
best of all Praminas, Jiva Gosvamin proceeds to state that in his 
own Samdarbhas he has only explained the drift of the Bhégavata 
for determining the highest truth. This deseription is correct in so 
far as he proceeds to build up his doctrines on a system of inter- 
pretation chiefly of that religious text. It does not indeed mean 
that he has given us the true sense of the Bhdyavata. We may or 
may not have done so; but it certainly means that his own claborate 
system is entirely based upon a direct explication of the Bhégavata 
in the light of the peculiar tenets of his school. Other schools have 
also attempted explanations of the Bhdgavata, but they have hardly 
gone to this extreme limit of basing their fundamental doctrines 
solely on the interpretation of that text. No doubt, the Bengal 
school, by this method, has attempted to secure for itself the 
authority of one of the greatest and most universally revered 


1 The verse occurs in the Padma-purana, Uttara-khanda, Ch. 62. 31, and 


cited in the Paramatma-samdarbha. It purports to be an address of the Bhagavat 
to Siva: sedgamaih kalpitais tvam hi jandn mad-vimulchin kuru| maim ca gopaiya 
yena sydt srstir esottarottara | 

2 


These words are omitted in some editions of the text (e.g. in editions by 
Nityasvarup. Brahmacari and by Satyananda Gosvami) possibly to avoid an 
historical error on Jiva Gosvimin's part. The words, however, occur in the 
Berhampore edition, as well as in the manuscripts of the Tattva-samdarbha which 
we have consulted in the Dacca University collection. That the words must have 
occurred in the original is clear from the fact that otherwise the word anlara in 
the immediately following sentence (tac-chisyantara-punydranyddi-ritika-vydkhya- 
pravesa-sankaya) would be meaningless. It appears that, in Jiva’s opinion, Madhva 
in his commentary followed what Jiva considers to be the real teaching of Sambhara 
as embodied in such works as Govinddstaka and thereby counteracted the evil 
effects of commentarits written by Samkara’s other disciples like Punyaraaya, who 
followed the Samkara-bhisya at Krsna's bidding to serve a particular purpose of 
the deity. 


26 
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religious works of mediaeval times; but this gain has been counter- 
balanced by the fact that its doctrines stand or fall according as 
the Bhdgavata is accepted as possessing such exclusive authority 
or not. Indeed, the unquestioning acceptance of the Bhdgavata must 
be regarded as one of the fundamental postulates of the school; and 
even if there may be other interpretations, that of its own theologians 
must be unquestionably accepted. In this respect the com- 
mentary of Sridhara-svamin is acknowledged by this school munus 
its Maya-doctrine. Referring to this commentary, which attempts 
to reconcile the Advaita-vada of Samkara with the Bhakti-vada of 
mediaeval Vaisnava sects, Jiva Gosvimin explains, in accordance 
with the belief of his school, that the real object of Sridhara was 
not to effect such a reconcilation but to teach the doctrine of Bhakti. 
If the great commentator diversified this teaching with Advaita-vada 
it was done in order to lure the innumerable Advaita-vadins of the 
Madhya-dega. The exposition of Sridhara, who is called a Parama 
Vaisnava, is therefore accepted by this school in so far as it follows 
the pure Vaignava tradition. The Bhasya of Ramanuja in the 
same way Is accepted with great respect as coming from the South, 
which is a great stronghold of Vaisnavism, although it cannot be 
said that, in spite of occasional borrowings, the peculiar tenets of 
Ramanuja and his sect have been accepted in their entirety. As to 
the Advaita theory of Samkara, Jiva Gosvamin does not think it 
necessary to refer to it in detail in his work, as it is fairly well known. 
We are also informed that all the Vedic and Puranic texts cited 
are given as he found them himself in the original works; but some 
texts, which he himself had not seen, are derived from previous 
works of such Madhva writers as Vijayadvaja, Brahmatirtha and 
_Vyasatirtha, who have written commentaries respectively on the 
Bhagavata, the Mahdbhdrata and the Brahma-sitra. 

Having stated his theory of Pramana, his sources and his 
method, Jiva Gosvimin proceeds to indicate bricfly the chief Prameya 
or object of knowledge. In this connexion he states the Sambandha, 
Abhidheya and Prayojana of his work, which we have indicated 
above, and which, the author himself informs us, is identical with 
those of the Bhagavata. They are respectively the Bhagavat-tattva 
or Krsna-tattva and the Priti-tattva elaborated successively in the 
two succeeding Samdarbhas. In connexion with this statement of 
the scope and object of his work, Jiva Gosvamin tells us about the 
origin of the Srimad-bhagavata, which arose from the extraordinary 
illuminating Samadhi (or Tévara-pranidhana, as the Yoga-sitra puts 
it) of Vyasa, in the course of which he obtained a complete revela- 
tion of the highest spiritual truth described in‘ the work. Jiva 
Gosvamin, by way of indicating the central themes, now discusses 
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the character of that beatific vision and details some of the principal 
truths revealed to Vyasa. This Samadhi is described in the 
Bhagavata 1. 6. 4-11, which is now quoted and its chief implications 
considered. Vyasa had a vision not only of the two partial aspects 
of the supreme being, namely, Brahman and Paramatman, but also 
of the Bhagavat who represents the most complete manifestation 
as the Perfect Person. This distinction, to be explained fully later 
on, forms one of the fundamental doctrines of the Bengal school, 
but the authority for this doctrine is found in the Bhdgavata itsclf, 
of which it is supposed to form the Sambandha-tattva. Vyasa 
also realised the essential difference or duality, as well as identity, 
between the Jiva and the Paramesvara, which forms the very 
foundation of his inspired work; for, from Vyasa’s own words it 
appears that, allhough the Jiva consists of pure consciousness (cid- 
ripa), it is yet overpowered by the Maya-sakti, which is the cause 
of Samsara, while Maya, being an extrancous Sakti of the Bhagavat, 
the Bhagavat is superior to it and is untouched by its influence. 
Hence the Jiva and the Bhagavat are perceived as different in 
essence (Svariipa) and capacity (Saimarthya). In this connexion 
our author takes some pains to refute the view of the Advaita- 
vadins that the difference is not real but is due to a difference in 
attributes (Upadhi), by means of which the unconditioned Brahman 
conditions itself (Pariccheda-vada) or limitedly reflects itself 
(Pratibimba-vada)! as Jiva. As the implications of these theories 
are discussed more fully later on, it is not necessary to linger over 
them here. Our author does not in the same way believe in the 
theory that the Brahman is the only one so-called Jiva (Eka-jiva- 
vada). He maintains, on the authority of the Bhdgavata, that 
there is a plurality of Jivas. Each of the individual Jivas, as pure 
consciousness, forms a part of the highest being, but it is also an 
agent and enjoyer of its own action. This capacity for activity, 
however, does not make the Jiva independent of the Lord, for the 
Jiva, as a subordinate or servant, merely carries out the will of the 
master. This relation of master (Sevya) and servant (Sevaka) of 
the Paramatman and the Jivatman is a real and eternal distinction ; 
and it continues even when the bondage, which is due to the Maya- 
Sakti of the Lord, is removed and his grace is obtained. As Bhakti 
or devotion to the Lord is the highest good, Moksa or emancipation 
is indeed a small matter, and the Jiva in its duality continues as a 


1 Explained as the theory which believes that the conscious principle which 
reflects itself in Vidya is Brahman, and which reflects itself in Avidyé is Jiva, like 
the sun reflected respectively in an open lake and in a closed pitcher. The theory 
is discussed more fully in Sarva-samvddini, p. 118 f. 
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separate worshipping entity even after emancipation. In this way 
is established the Abhidheya of the Bhdgavata, namely, the necessity 
of worshipping the Bhagavat (Bhagavad-bhajana or Bhakti). 


From the same indications is also affirmed the necessity of 
divine love or Priti as the Prayojana or motive of the Bhdgavata, 
for the removal of the fetters of Maya is possible only by this 
means. The Bhdgavata was specially composed to induce and direct 
deluded Jivas to such worship as lead them to Bhakti, which is 
the sole way of salvation. The mcans of worship, of course, relates 
to Sadhana-bhakti, that is, Bhakti which ariscs from dircet instruc- 
tion of the Sastra (uwpadcesdpeksa), but Sidhana-bhakti is the first 
step to Prema-bhakti which arises only from the grace of the deity 
(tat-prasdddpeksa). -Even Jitina-or divine knowledge, such as the 
Advaita-vadins speak of, is not possible without Bhakti. Thus, 
‘the Bhakti-lattva consists of the Upasva (the deity to be 
worshipped), the Upisaka (worshipper) and the Upasana (worship). 
The object of the Bhdgavata is to establish clearly that the only 
Upasya is Krsna, who is not an Avatira but the Bhagavat or 
supreine deity himself. That the attainment of divine love 
(Bhagavat-preman) is a higher bliss than the bliss of attaining 
Brahman (Brahmiinanda) or Moksa-nirvana is also shown by the 
fact thal Vyasa composed the Bhagavata with the express purpose 
of teaching it to Suka, who had already attained Brahminanda, and 
leading him further to Bhagavat-preman} The case of Suka also 
indicates that tt is possible to worship the Bhagavat even after the 
so-called emancipation consequent upon the attainment of Brahman. 


Jiva Gosvamin then proceeds to show from the Bhdgavata that 
the spiritual truths or Tattvas, which Vyasa attained m_ his 
Samadhi, are such as have been accepted by all Tattvajfias or 
philosophers, for they are testified to by the experience of all 
emancipated devotees.2. The highest of all these Tattvas, which 
forms the central theme of the Bhdgavata, is stated bricfly in 
i. 1. 2 and i. 2. 11, lo the elucidation of which, as a fundamental 
principle, Jiva Gosvamin now turns his altention. In the first of 
these verses it is stated that the Reality or Vistava Vastu can be 
known only from the Bhdadgavata, while the second verse describes 
what this Reality or ultimate principle is in the following terms : 


vadanti tat tattvavidas tativam yaj jidnam advoyam| 
brah neti paramdtmeti bhagavan iti sabdyatel| 


gnanddes tu bhakti-sipeksatvam eva. 
sarvatmaramanubhavena sa-hetukam., 
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“The Tattva which the knowers of reality call advaya jidna 
is expressed by the designations of Brahman, Paramatman and 
Bhagavat.” 


This verse is said to sum up the concept of absolute reality 
as propounded by the Bhagavata, of which it forms, as it were, the 
main Siitra. At any rate, it is accepted as such by Jiva Gosvamin 
who practically deduces his whole philosophy on its basis; for the 
Advaya-jiiana-tattva, referred to in the first line of this verse, is 
now explained in the rest of his T'attva-samdarbha, while the three 
aspects of the divinity, embodied in the three concepts of Brahman, 
Paramatman and Bhagavat and mentioned in the second line of the 
verse, are dealt ‘with in the three succeeding Samdarbhas. A 
preliminary analysis of the verse, therefore, is important from. this 
point of view. In the first line of the verse the ultimate reality or 
Tattva is spoken of as Advaya-jiiina-tattva, while the second line 
designates three concepts of the same reality as Brahman, Para- 
mitman and Bhagavat. It will be necessary to understand at the 
outset what is signified by the main concept Advaya-jfiina, which 
is the pivot round which the Vaisnava concept of absolute reality 
propounded by Jiva Gosvamin revolves. The rest of the Tattoa- 
samdarbha, therefore, is devoted to the clucidation of this funda- 
mental Taltva, from which fact the Samdarbha itself receives its 
name. 


The term Advaya-jiiaina does not siynify Nirguna Advaita-jiina 
of the monistic idealists of the Advaita school, but a dualistic Saguna 
interpretation is given of the phrase. The term Jfiina is explained 
as consisting of pure consciousness (cideka-ritpa) which is self- 
luminous (sva-prakdsa); but the word Advaya docs not mean ‘sole’ 
or ‘without a second, but it signifies ‘that like which there is no 
second Tattva or Reality... The ultimate reality is called Advayva 
because there is no other self-existent conscious or unconscious 
principle which is similar to it.’ The Jiva is no doubt a conscious 
principle similar to it, but the Jiva is not self-cxistent inasinuch as 
it is subordinate to the Paramatman as the ultimate conscious 
principle. Nor is there any other sclf-existent unconscious, that is, 
matcrial, principle which is similar to it; for such principles as the 
phenomenal world, time, space cte., are not in their turn independ- 
ent of the ultimate principle. Thus, there is nothing equal to it, 
as Jiva Gosvamin further explains in his Sarva-samvddini, in the 
same (svajdtiya-bheda) or different (vijdtiya-bheda) category. In 
itself also (svagata-bheda} the ultimate reality is Advaya, because 
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1 svayamsiddha-tadrsatddrsa- vastvdntaradbhavat. 
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it is an indivisible substance in which there is no difference between 
the essence and the form, such as is found between the conscious 
principle and the organic body in a human being. It is also 
called advaya in the sense that its own infinite Saktis or Energies 
are the only things which accompany it (sva-saktyeka-sahdyatvat) , 
but which cannot exist without its ultimate existence (tena vind 
tasim asiddhatvat). But the ultimate reality as the Advaya is not 
mere consciousness; it is a unity of consciousness, existence and 
bliss. In other words, the word tattva or essential principle, indicat- 
ing the highest good (parama purusdrtha), implies by the quali- 
fication of advaya the unity of the highest knowledge or consciousness 
(Jiiina) and the highest bliss (Parama Sukha). as well.as of eternal 
reality (Nityatva). The Advaya-jiiana-lattva is finally identified 
with the Bhagavat as the highest and most perfect manifestation 
of the Absolute; and as such it forms the essential theme of the 
Bhagavata. 


It is necessary to understand the true nature of the Jiva as a 
conStious principle in order to realise the nature of the Paramaétman 
of which it is a part, and with which, as an eternal, pure and 
indivisible conscious principle, it is identicalN\ As this subject, however, 
of the relation of the Jiva to the Paramitman is dealt with in more 
detail in the Paramdtma-samdarbha, we shall advert to it later in 
that connexion. But since the Paramatman far transcends the 
Jiva and forms its ultimate support, it has bcen designated the 
Asraya or the ground by the Bhdgavata (ii. 1. 70). In this 
connexion it is pointed out that the Purana deals with ten topics, 
viz., Sarga, Visarga, Sthana, Posana, Uti, Manvantara, Isanukatha, 
Nirodha, Mukti and ASsraya. These terms are explained in the 
Bhagavata ti. 10. 3-6 (also xii. 7. 10-15) ; Jiva Gosvamin discusses 
them but shows that of these the last is the most important. This 
theory of Asraya, however, is established by the mystical conception 
of the three kinds of Purusa (Bh ii. 10 8-9). It is shewn that the 
Adhyatmika Purusa or Jiva is identical with the Adhidaivika Purusa 
(e.g. Sirya); while the Adhibhautika Purusa is the visible body, 
the word purusa in the last case meaning only the Upadhi of the 
Jiva. None of these can be the ultimate ground or Araya, as they 
are dependent on each other. It is the Paramitman who is self- 
existent (svayam-siddha) and independent of every other Aéraya 
(ananydsraya) ; he alone can be the ASraya of these as well as of 
everything else. If the Jiva is sometimes called Araya, it is only 
because the Jiva is a part (améa) of the Paramitman. Throughout 
the Bhagavata, especially in its tenth book, Srikrsna, as the 
Paramitman, is described as the sole Aégraya. 
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The principal object of this Samdarbha is to establish and explain 
the concept of the Bhagavat. Having explained the concept of the 
Absolute as implied by the phrase advaya-jidna-tattva in the verse 
cited above from the Bhdégavata (i. 2. 11), Jiva Gosvimin now turns 
to an interpretation of the second line of the same verse, which further 
amplifies that concept. The line signifies that although the Absolute 
is one and indivisible, it has threefold aspect, according to the 
particular capacity of realisation of the devotee (updsaka-yogyata- 
vaisistyena). The same ultimate reality, therefore, can be viewed 
respectively as Brahman, Paramitman and Bhagavat, although it 
is never, as Jiva Gosvamin carefully notes, designated by the term 
Jiva. Our author now proceeds in this Samdarbha to explain these 
three concepts of the Absolute, which he takes as three stadiums or 
gradations of one and the same Reality. Here he deals principally 
with the concept of Bhagavat as the highest and most perfect 
manifestation of the Advaya-jiiina-tattva. It is not perfectly clear 
if this peculiar doctrine of graded Trinity is actually and consis- 
tently implied in the Bhdgavata; but it is, at any rate, one of the 
fundamental postulates of the school which Jiva Gosvamin 
represents. It is possible to find conflicting texts existing on the 
subject, but our author attempts to reconcile them, partly by 
rejecting those which go against the theory, partly by ingenuities 
of interpretation, and partly by presuming that the apparently 
contradictory terms or ideas are to be taken in different senses in 
different contexts; for instance, by presuming that some apply to 
the concept of the Brahman, some to that of the Bhagavat. 


The concept of the Paramatman and its relation to Prakrli and 
Jiva are dealt with in detail in the Paramétma-samdarbha ; the 
present Samdarbha, as its title implies, has for its principal theme 
the concept of the Bhagavat. There is no need for a Brahma- 
samdarbha, for if the concept of the Bhagavat is clearly realised, 
that of the Brahman will also be understood, and the latter concept 
has already been fairly fully explained by the school of Advaita 
philosophers. The Brahman (neutcr) is in fact the nirvisesa state 
of the Bhagavat, and as the non-differentiated substance it corres- 
ponds to the Brahman of the school of Samkara. But the Bhagavat 
represents the highest being in the hierarchy of spiritual manifesta- 
tions, the most perfect person in whom all the visesas are most 
perfectly developed. In other words, the Brahman is unqualified, 
but the Bhayavat is infinitely qualified by an infinity of blessed and 
perfect attributés. In the Bhagavat all the divine Saktis or 
Energies etcrnally come into full play, but in the Brahman they 


£ 


208 Vaisnava Faith and Movement 


remain in a potential or indiscrete state.1 The essence of the Bhaga- 
vatta or Lordship consists in this actualisation of the Saktis, the 
nature of which will be explained later on; and the Bhagavat, as 
the religious concrete, can be realised in the full display of his 
distinctive features, potencies, attributes, dwelling places and 
associates. The Brahman, on the other hand, is the philosophical 
Absolute, in which these attributes and powers remain undifferen- 
tiated; it is devoid of all «esas? and forms an_ absolutely 
homogenous and indivisible substance. Thus, thought cannot be 
predicated as an attribute of the Brahman, but thought forms its 
very essence ; that is, the Brahman is not a thinking being but the 
thought-substance itself; in the same way, the Brahman cannot be 
said to exist but it is existence itself. The Bhagavat is regarded as 
the Lord in full manifestation (pirna dvirbhdva). because the 
appearance in this casc is accompanied by all the divine Energics 
(sa-saktika dvirbhdva), while the Brahman, from this point of 
view, constitutes an imperfect or incomplete manifestation (asamyag 
dvirbhdva). The sacred texts, therefore, describe the Brahman as 
the bodily lustre (tanubhd) of the Bhagavat; and in the Gitd the 
Bhagavat describes himself as the pratisthé of the Brahman. In 
other words, the realisation of the Bhagavat, as taught by the 
theistic Vaisnava school, indicates a stage superior Lo the realisation 
of the Brahman of the Advaita-vidins; and we are told that the 
Brahman is the object of realisation of the Paramahamsas who are 
Jfiina-yogins, but the Bhagavat reveals himself only to the 
Bhigavata-paramahamsas, who are Bhakti-yogins. Although the 


4 avwikta-sakti-saktimatti-bhedataya pratipidyamdanam. 


* The idea of Visesa is not specifically mentioned by Ripa Gosvimin, in his 


Samksepa-Bhagavatdmrta, although we are not sure if it is not already there by 
implication. But it is difficult to believe that Ripa and Jiva could differ on such 
a fundamental issue. The theory of Visesa or differentiation, however, is dealt with 
in some detail by Radhadamodara in his Vedaénta-syamantaka (ed. U. C. Bhattacharya, 
Lahore 1930, pp. 11-12), a work which, in spite of its name, belongs to the Bengal 
school of Vaisnavism and attempts to reconcile Vedanta doctrines with its sectarian 
tenets; it is also explained by Baladeva Vidyabhisana in his Siddhdnta-ratna (ed. 
Sarasvati Bhavana Texts, Benares 1927). According to these writers the Visesa is 
not exactly a difference but it functions as a difference (visesas ca bheda-pratinidhih) 
and produces the consciousness of difference when there is no Yeal difference 
(bhedabhave’pi tat-kdryam pratydyaya drgtah). It is thus the power by which 
there is a realisation of difference in non-difference (bhedibheda), or as Baladeva 
puts it: yatra bhedabhivo bheda-karyam ca pramimite, tatraiva bheda-pratinidhir 
visesah kalpyate. It is by means of this vigega that the same substance appears as 
different, and this visesa is a power inherent in the Lord, who as the Bhagavat, thus 
exhibits himself as the Brahman and Paramatman. The whole Acintya Bhedabheda 
theory of the school is based upon this conception of differentiation or Visesa. 
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Bhagavat is one and indivisible reality, this distinction is possible 
because some Sfdhakas do not possess the fullest capacity of 
realisation ; to them the highest reality therefore appears in the 
general or incomplete form of the Brahman.! Such Sadhakas are 
the philosophers of the Advaita school, but the Bhaktas proceed a 
stage further. There is, however, no absolute difference between 
the two forms; for the difference is one of degrce only, and the 
limitation is in relation to the capacity and stage of realisation of 
the devotee. 


In order to elucidate the concept of the Bhagavat further, Jiva 
Gosvamin proceeds to discuss and analyse its attributes and explain 
its divine Energies or Saktis. He begins by showing that these 
attributes reside really and eternally (nitya)in the Bhagavat in 
intimate or inner relation, which is understood in_ philosophical 
terminology as the Samavaya (perpetual co-inherence) relation, as 
opposed to the mere Samyoga or separable relation. In other 
words, the Gunas and Saktis are not adventitious or dropita, but 
essential or svaripa-bhita. In this connexion the author refers to 
the etymology or Nirukti of the word Bhagavat and shows, on the 
aulhority of the Puranas, that the various syllables indicate the 
various attributes and Saktis which go to make up the concept ! 
Thus, the syllable bha in the name implies the sense of supporter 
and protector (bhartr or sambhartr) and refers to his creating and 
sustaining the Bhakti of his devotee; while the syllable ga bears 
the sense of leading (gamayatr or netr) and significs the idea of 
his making the devotee attain the bliss of divine love (Premananda) . 
Altogether the name is made to imply the totality of the virtues of 
Aisvarya (powcr), Virya (potency), Yasas (fame), Sri (prosperity), 
Jana (knowledge) and Vairigya (non-attachment), which con- 
stitute the sixfold lordliness of the Bhagavat.2 The terms are thus 
explained: AiSvarya=powcr to subjugate all (sarva-vasikarita) , 
Virya=magical potency similar to that of precious stones, magic 
spells ete., (mani-mantrdder iva prabhavah), Yasas-=fame arising 
from excellent qualitics of mind, body and speech (vdr-manah- 
Sarirdndm sddgunya-khyatih), Sri=all kinds of prosperity (sarva- 
prakéra-sampad), Jiina=-omniscience (sarvajyiatvam) and Va- 
rigya=non-attachment to the things of the phenomenal world 
(papafica-vastvandsaktih). These attributes, however, must be 


1 gri-bhagavan evakhandam sédhaka-visesanam tadrsa-yogyatvdbhivat samanya- 
bhavodayatvena tad-asamyan-miirtir eva brahma. 

* In another Pur&nic version these six virtues are enumerated as Jfiana, Sakti, 
Bala, Aisvarya, Virya and Tejas. 
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conceived as having received their perfect and infinite development 
in the Bhagavat. 


But Jiva Gosvamin takes pains to show that the three Prakrta 
Gunas (Sattva, Rajas and Tamas) can be predicated only of the 
Jiva, and not of the Bhagavat, who is beyond their sphere. We 
shall see later that these Gunas are due to the Miaya-sakti of the 
Lord, but having eternally subjugated or transcended this Sakti, 
which is extrancous to his essential self, the Lord himself is entirely 
unaffected by its influence. If therefore he has any Guna, it is 
aprakrta or non-phenomenal. We are told that in the Vaikuntha 
where he dwells, there is no Sattva, Rajas or Tamas; but there is 
only a function of his Svariipa-sakti or Intrinsic Energy, namely, a 
pure existence or Suddha Sattva, which is prakrtatita or beyond 
the sphere of the phenomenal world. It is called Pure or Suddha 
because it is untouched by the influence of his extrancous Maya- 
Sakti, to which are due the evolution of Prakrti and the Gunas. 
The absence of Rajas indicates, we are further informed, that the 
Lord is incapable of being created (asrjyatva), that of Tamas 
implics that he is indestructible (andsatva) and that of Sattva 
signifies that he consists of pure existence (Sat), pure consciousness 
(Cit) and pure bliss (Ananda). 


In order to understand the concept of the Brahman and the 
Bhagavat, as well as of the Paramaitman, it would be necessary to 
understand the nature of Sakti or Divine Energy, upon whose 
degree and quality of display the distinction really rests. Jiva 
Gosvamin now turns to the peculiar theory of Sakti which his 
theistic school teaches; but he points out at the outset that the 
Saktis possess the two characteristics of Acintyatva and Svabhavi- 
katva. By Acintyatva is meant that the Saktis in themsclves are 
mscrutable and beyond the reach of human thought and reason 
(tarkdsaha) or that they are capable of bringing about impossible 
cficcts (durghata-ghatakatva) ; but it also refers to the peculiar 
relation in which these Saktis stand to the Saktimat, the possessor 
of the Sakti, and which consists of an inscrutable relation of differ- 
ence in non-difference (acintya-bheddbheda). By Svabhavikatva 
is meant thal the Saktis are natural to the Lord and constitute in 
their totality his very self or essence, although in his infinite power 
he actually transcends them. These ideas will be made clear as 
we proceed with a detailed consideration of the theory of Sakti. 


The Sakti or Divine Energy of the Bhagavat is viewed in three 
aspects and is accordingly grouped into three classes, namely, Sakti 
as Svariipa, Sakti as Tatastha and Sakti as Bahiranga. These are 
successively called Para or Svariipa-sakti, Tatasthi or Jiva-Sakti, 
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, 
“and Bahirangé or Maya-sakti. The division bases itself upon a text 
of the Vignu-purdna which styles them respectively as Para, 
Ksetrajiia and Avidyaé. The present Samdarbha, which is conecined 
chiefly with the question of the Svaripa of the Bhagavat, deals 
naturally with the Svariipa-sakti, leaving the consideration of the 
other two Saktis to the Paramdtma-samdarbha to which they are 
primarily relevant. The Svariipa or Pari Sakti, as the name itsclf 
implies, may be deseribed as that Energy which constitutes the 
intrinsic perfect sclfhood of the Bhagavat and is therefore inseparable 
from him. This Energy is thus Antaranga or intrinsic, as opposed 
to the other Mayi-sakti which is Bahiranga or external and never 
affects his true self. This Maya-sakti causes the creation, sustenance 
and dissolution of the phenomenal world, and consists of an aspect 
of Bahiranga Vaibhava or’ extrancous power in the form of the 
material Prakrti or Pradhina. Although unconnected with the 
essential sclf, this Energy is as real as the other, and not a power 
of illusion such as the Advaita-vadins presume; the resulting pheno- 
menal world therefore is also relatively real. Through this Maya- 
Sakti, the Bhagavat limits himself into his partial manifestation as 
the Paramatman, who is thus the godhead immanent in Spirit (Jiva) 
and Nature (Prakrti). It must be admitted that a Sakti cannot 
stand by itself, it must inhere in a body; in this sense the Bhagavat 
is much as the substratum of the Svariipa-Sakti as of the Maya- 
Sakti; and in the form of the Paramatman the Bhagavat is a direct 
displayer of Mayai-Sakti. But this Sakti is said to be extraneous 
to his essence or Svariipa, because this self-delermined limitation does 
not exist in his highest form of the Bhagavat and is not perceived by 
the Jiva as soon as the latter releases itself from the diverting in- 
fluence of the Maya-sakti by the power of Bhakti, which is an aspect 
of the display of his Svartipa-Sakti. Thus, the highest form of the 
deity is uncontaminated by the Maya-sakti, and that highest un- 
contaminated form, therefore, can be atlained only when the Jiva is 
no longer under the bondage created by the Miya-Sakti. The Tatastha 
or Jiva-Sakti is, as the namic itself implies, that form of the divine 
Energy which, being distinct from both, does not fall under either 
of the above categories of Antarangi and Buahirangi Saktis, and 
which is yet related to both. The Jiva or individual self is an 
aspect of this Sakti which the Bhagavat displays in his role of 
Paramatman. Being subject to the Maya-sakti, the Jiva cannot, 
until released, be connected with the Svariipa-Sakti, which is beyond 
the affection of the Miaya-sakti; but since the Bhagavat is the 
ultimate essential source of the Jiva, who can in spite of deviation 
return to the Lord by shaking off the Maya-Sakti, the Jiva can yet 
be finally connected with the essential Svaripa-sakti. Hence to 
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explain the nature and position of the Jiva it 1s necessary to presume 
an intermediate Tatastha Sakti which is connected with, but 
distinct form, both the Antarangi (Svaripa-) and Bahiranga 
(Maya-) Saktis. 


Thus, in the highest form of the Bhagavat there is a direct and 
full display of his Svaripa-sakti, which goes to make up his Svaripa 
or perfect self. The other two Saktis are displayed indirectly through 
the medium of his partial form of Paramatman. In other words, 
these two Saktis have scope only when the Jiva is in the earlier 
deluded (vimohita) stage, but when it attains the Bhagavat himself, 
the Jiva is subject only to the Svaripa-Sakti of the Lord, of which 
Bhakti is a function. The highest form of the Bhagavat himself is 
indifferent to the work of the Paramétman or the other twé Saktis, 
which give rise to creation, rebirth and bondage ; but this indifference 
implies that the Bhagavat possesses the attribute of impartial 
benevolence to all. The delusion (sammohana) of the Jiva produced 
by the Maya-sakti is not in itself pleasing to the Lord, and in his 
highest form of the Bhagavat he has nothing to do with it; but it 
is due to the Jiva’s natural averseness (bahirmukhatd) to the 
Bhagavat. This disinclination at a lower stage is due again to the 
deity’s Tatastha Jiva-sakti, which is equaily prone to his intrinsic 
Svariipa- and to his extrinsic Maya-saklis. But the question 
arises—why should the Bhagavat, who is merciful to the Jiva, 
permit this act of delusion by the Maya-sakti which is a cause of 
suffering ? The reply is that the Maya, as a Sakti, having power 
over creation, is, as such, an eternal servant of the Lord, towards 
whom it is nol possible for her to assume a hostile attitude ; but as 
the Lord is at the same time full of mercy to the Jiva he desires that 
the Jiva should for fear of Maya take refuge in him and work for 
deliverance. As to the ultimate question of the reason or necessity 
of such complicated display of three kinds of Energy, the answer is 
that it is an aspect of his inscrutable (acintya) Lila or divine sport, 
and the existence and character of the threefold Sakti, as explained 
above, are facts vouched for by the Bhagavata and other scriptures. 
If one objects to the absurdity of imagining two contradictory 
Saktis residing in the deity, the reply is that the Lord’s power is 
inscrutable and even contradictions merge in him. 


The Svariipa-sakti, viewed in its different aspects, is classified, 
on the authority of the Vignu-purdna, into Samdhini, Samvit and 
Hladini Saktis, which correspond roughly to the Sat, Cit and Ananda 
of orthodox philosophy. The Samdhini Sakti is the energy of 
existence of the self-cxistent being. which also upholds the existence 
of the Jiva and Prakrti. It is in relation to this Sakti that the 
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Bhagavat is described as the ultimate reality, and the world and 
the individual as relative reality By the Samvit Sakti, the 
Bhagavat is both the knowledge and the knower, and makes others 
possessed of knowledge.” ‘ihe last Hladini Sakti is the Bhagavat’s 
energy of infinite bliss, by which he is bliss itself, becomes blissful 
and also causes in the devotee pure bliss? These Saktis exist 
infinitely in the Bhagavat; but since the Jiva is only an anu or 
infinitesimal part of the Bhagavat, the smallest atom of the limitless 
divine existence, knowledge and bliss is capable of causing the 
existence, knowledge and bliss of the Jiva. 


All these aspects of the Svariipa-sakti are regarded as collateral! 
attributes, existing inseparably and cternally in the Bhagavat ; they 
are yet: graded in a peculiar manner. Although in their totality 
they form the very sclf of the Bhagavat and thercfore constitute 
an undifferentiated unity, yet of Samdhini, Samvit and Hladini 
each succeeding Sakti is supposed to include and supersede the 
preceding.t| The Hladini Sakti, therefore, is the most important, as 
it includes and transcends the other two. This prominence given 
to the Hladini Sakti explains the peculiar standpoint of Bengal 
Vaisnavism which conceives that its deity is essentially composed 
of infinite bliss, which is his highest attribute and which necessarily 
involves the other attributes of knowledge and existence. By this 
Sakti also he has the power of communicating atoms of this infinite 
bliss to his Associates (Parsadas) and his Devotees (Bhaktas). 
It must be noted in this connexion that the Svaripa-sakti is 
supposed to take two forms, namely, (7) the Svaripa, which refers 
to the Lord himself, and (i) Svaripa-Vaibhava, which includes his 
Associates, his Residence, his Devotees etc., which are thus parts or 
functions of himself. The theory which gives exclusive prominence 
to the Hladini Sakti may, therefore, be expressed in_ theological 
language by saying that this is the eternal Lila or divine sport of 
the Lord, which consists of pure and infinite bliss and which he 
enjoys with his Associates and Devotees; for they are mercly 
aspects of his divine energy, and their very existence, consciousness 
and bliss are relative to the absolute existence, consciousness and 
bliss of the Lord. This brings us to the idea, to which we shall 
revert later on, of the Lord as Rasa or Ananda, which attribute is 
nothing but an aspect of the Hladini Sakti. This Rasa, which 
constitutes the Svariipa of the Lord, must be taken ultimately to 


sattva-riipo’pi yaya sattdm dadhaiti dharayati ca sé samdhini. 
jrana-ripo’p, yayd jandti pidpayati ca sa samvit. 

hlada-riipo’pi bhagavin yaya hiddate hlédayati ca sé hlédini. 

tatra cottarottara-gunotkarsena samdhini samvid hlddiniti kramo jieyah. 


~ eo wo 


-Q14 Vaisnava Faith and Movement 


signify the highest and best Rasa recognised by the Vaisnava Bhakti- 
SAstra of this school, namcly, Madhurya or Madhura Rasa, which is 
another name of the religiously sublimated erotic sentiment. This 
attitude is a kind of crotic mysticism, which seeks to express religi- 
ous ideas in the intimate language of earthly passion, for it conceives 
divine love as a reflex of the human emotiou. The Saktimat in 
his infinite bliss sports with his own Saktis; in other word, the 
godhead realises himself in his own bliss. The Saktis are accordingly 
represented, m terms of human relationship considered in its 
emotional aspect, as his consorts or wives; and this devout yet 
sensuous attitude entirely humanises the deity and his consorts and 
presents them in a loveable human relation to their Associates and 
Devotees. As the Lord is not only infinite bliss himself but he 
also makes others enjoy the bliss, the Bhakti or ecstatic devotion, 
by means of which a laste of this infinile bliss is attained, is also an 
aspect or function of the Hladini Sakti. We shall see presently in 
the Srikrsna-samdarbha that as Krsna is identified with the Bhagavat, 
Radha, who is his eternal consert and greatest Bhakta, is represented 
as the highest form of his Wladini Sakti. 

This brings us to the question of the nature of the relation of 
the Saklis to the Saklimat. As the Jiva is also an aspect of the 
divine Jiva-Sakti, the relation is the same as that between the Jiva 
and Paramatman ; and the question accordingly assumes importance 
as one of the fundamental metaphysical questions regarding the 
relationship of the individual to the universal sclf. We shall have 
occasion to deal with the question from this point of view in 
connexion with its treatment in the Paramdtma-samdarbha ; but we 
may briefly indicate here that the relation between the Saktis and 
the Possessor of the Saktis is represented as an incomprehensible 
(acintya) relation of sameness and difference (bheddbheda), the 
whole theory thus receiving the designation of Acintya-bhedabheda- 
vada (incomprehensible dualistic monism), a peculiar point of view 
which distinguishes the Bengal school from other Vaisnava schools 
by the qualifying word acintya which brings in a mystical attitude. 
It speaks of the inconceivable existence of distinction and non- 
distinction. The Saktis are non-different from the Bhagavat, 
inasmuch as they are parts or Améas of the divine being ; but the 
very fact that they are parts only makes the superlativeness of 
divine attributes inapplicable to them, and there is thus an inevitable 
difference. The Saktis, therefore, possess a reality which is indeed 
relative to that of the Lord but which is nevertheless absolute in 
itself. The respective character of the reality, however, of the three 
kinds of Sakti, namely, Antaranga, Bahiranga and Tatastha, is not, 
as their names are designed to imply, entirely identical. This dis- 
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tinction has already been explained above, but it is also illustrated 
by an analogy. It is like the threcfold aspect in which the sun 
manifests itself, namely, the solar disc (mandala) the solar rays 
(rasmi) and the solar reflexion or halo (bimba), the Antaranga or 
Svariipa-sakti corresponding to the luminous dise or body of the 
sun itself, the Tatastha or Jiva-sakti to its rays scattcred away but 
ultimately contained in the sun itself as the original source, and the 
Bahiranga or the Maya-sakli being regarded as the reflection which 
is a real but dazzling emanation from the solar disc, obscuring it, 
but existing outside and not forming an integral part of the sun. 

Although this is the principal classification of the Saktis, they 
are said to be infinite in numbcr. and all of them are presented as 
wives of the Lord. As such they are distinctive deitics, having 
name, form and personality. The Antarangi Mahisakti of the 
Lord is Laksmi or Mahalaksmi, who forms his Svariipa and, being 
the first manifestation, is the ground or ASraya of all other Saktis. 
The Bahirangi Sakti is of course named Maya. Each of these 
again has many aspects and is named accordingly. The text 
mentions only some of the aspects of Mahilaksmi as Svariipa-sakti ; 
but each of them can also have an additional significance as aspects 
of the Bahirang&é Maya-Sakti. Thus Sri as an aspect of Mahalaksmii 
signifies divine exccllence or Bhagavat-sampad ; but Sri as an aspect 
of Maya means worldly excellence or Jagat-sampad. In the same 
way, Ila is both Lila-sakti and Bhi-Sakti; and Kanti, Kirti ete. are 
similarly interpreted as possessing two meanings and included in 
both the aspects of Sakti. As an aspect of Laksmi, Vidya is the 
source of spiritual knowledge (Tatltva-jiina), and of the bliss of 
divine love (Premfnanda) by which the Lordship of the Bhagavat 
is suppressed voluntarily and posited into a personal relationship 
with the devotee; but as an aspect of Mava it becomes Avidya 
which has the function of obscuring and causing the Jiva to forget 
his own nature. Laksmi is avai classified into Samdhini, Samvit 
and Hladini; but the support (dadhdra) of these Sakti-miirtis are 
Vimala, Jaya, Yoga, Prahvi, Isanaé and Anugraha. The functions of 
these are indicated roughly by the names themselves; for instance, 
Jaya=Utkarsani, power of eminence ; Yogi==Yogamiaya or Sarja- 
nartha Sakti, creative power; Prahvi=Vicitrinanda-simarthya-hetu. 
the power which causes the capacity for excellent bliss; [sina 
Sarvadhikaritaé, mastery over all beings ctc. The Maya is to be 
similarly classified but the subject is dealt with later on in the next 
book. The Jiva-sakti is Gunamayi, consisting of the three Gunas, 
viz., Sattviki, which causes bliss (Hladakari), Tamasi which causes 
suffering (Tapakari) , and Rajasi which possesses the power of 
causing a mixed effect (Misra). 
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This conception of inherent Saktis in the Lord naturally presumes 
the idea of the Bhagavat as the Perfect Person, and conccives him 
not as a formless entity but as an embodied substance in which 
inhere infinite attributes and energies. Scriptural texts are cited m 
which the supreme being is described as cid-ghana, dnanda-ghana, 
rasa-ghana etc., and it is maintained that the word ghana (=compact 
or solid) implies the idea of Murti or image, in accordance with the 
dictum miurtau ghanah of Panini. The Lord is therefore not aemirta 
or uncmbodied, but possesses a blessed Marti or form It is, 
however, clearly explained that by this form or body of the Lord, 
his Mirti or Vigraha, is not to be understood any gross or sensuous 
body like that of human beings. The limited limbs and senses of 
the Jiva arc due to the Jiva-Ssakti only, and therefore they are 
phenomenal (prakrta) and material (jada) ; but the Lord in his 
Svariipa-sakti possesses a non-phenomenal and spiritual body. This 
body consists entirely of pure cxistence, knowledge and bliss, and 
he is therefore called Saccidananda-vigraha. As there is no distinc- 
tion of form and essence (svagata-bheda) in the Bhagavat, there is 
no differentiation between the different organs, so that existence, 
knowledge and bliss, which constitute his form, are eternally 
simultaneous and non-different from his essence. The divine person 
(Vigraha) is therefore identical with the divine essence (Svariipa) 
in the supreme unity of the godhead. The attributes, like 
intelligence, bliss ete., are merely terms or symbols to indicate 
aspects of his essence; and their totality is called form or body 
because of its eternally sclf-manifest character (vyakti). His body, 
or what may be called his body, is his soul ;? it is eternal, supernatural 
and spiritual and has nothing gross, natural and material in it; but 
at the same time it 1s not nirvisesa or undifferentiated, it is something 
real and savisesa, possessmg its own divine attributes. He is 
vi-karana in the sense that he docs not possess the human organs 
of senses, but he is also sa-karana in the sense that he possesses 
divine or non-natural forms of these. The Sruti texts establish that 
this body is ke that of the human being, but the similarity is only 
in respect of form and not of the ingredients. The Lord is not 
subject to change (vikdra-rahita) or limitation, but by his Svariipa- 
Sakti he can limit himself into a conditioned or unconditioned form.® 
Hence, it follows that Krsna as the Bhagavat never entered into a 
gross body like an ordinary Jiva, but only appeared to do so.* This 


saca bhagavén piirvodita-laksana-srimirtyatmaka eva, na tvamirtah. 
deha-dehi-bhida cétra nesvare vidyate. 

svaripa-saktyatva paricchinnam apariechinnem ca tad evam vapuh. 
dehiva jiva iva dbhati kridati, iva-sabdena srikrgnas tu na jivavat prthag 
deham pravistavin iti gamyate. 


» 2s. ©» 
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divine form is no doubt unthinkable, but for purposes of meditation 
or devotion it is thinkable. The scriptures describe the form somc- 
times as two-handed, sometimes as four-handed, or even six-handed 
or eight-handed, and as possessing head, eyes, feet etc. The assump- 
tion of these various forms does not imply impermanence or change- 
fulness, for they are all real and eternal (nitya) and coexist in him, 
like the diverse forms of a Vaidirya-mani (Lapis-lazuli), which 
make their appearance simultancously. But Jiva Gosvamin cites 
authorities to show that, although no particular divine form exists 
apart from his other forms, the two-handed form of the divinity, of 
which presumably man is the image, is the best and most beautiful 
for purposes of meditation and worship ; for it exhibits his attributes 
to their best advantage. 


The Lordship of the Bhagavat which is described above is 
thus intrinsic to his selfhood ; and the attributes and energies have 
no touch of -gross quality in them but inhere in his essential 
character (svaripa-bhita). The Vigraha or the form of the 
Bhagavat is not something different from his essence but is eternally 
identical with it (pirna-svaripa-bhita) and therefore possessed of 
essential reality. It follows from this thal when the Lordship or 
Vibhutva is manifested in the state of an Avatira, il is also intrinsic. 
real and eternal, even if the Avatara secmingly belongs to a past 
age. The Lord is unborn, but when we speak of his birth, only 
wuppearance or Pradurbhava is meant.1 Though the appearance 
occurs in the phenomenal world, it is itself not phenomenal but an 
expression at will of his essential divine Svariipa. Although the 
chicf Vigraha of the Bhagavat is one, he is capable of assuming 
simultaneously infinite forms,2 whcther these forms be mere Prakasas, 
Avirbhavas or Avatiras; hence his attribute of Sarva-riipa- 
svabhavatva or the capacity of assuming all kinds of forms and 
shapes. Even when the deity assumes phenomenal forms, he retains 
his non-phenomenal Svariipa. But he appears to the devolee in the 
form or plane of realisation which has been attained by the latter’s 
devotion? It is, however, laid down that the deity always appcars 
only in the form which is agreeable to his devotee. If he appeared 
in the disagreeable form of an ox to Rantideva, that form was 
illusory (mdyika), for what is supersensuous cannot be horrible.* 


2 ajananasya janmetyanena pribhurbhava-matram bodhayati. 

2 ekam api mukhyam bhagavad-riipam yugapad ananta-riipaitmaikam bhavati. 

3 yatha yidriam yesim upisand-phalodaya-bhiimikavasthinam tada tathaiva 
te pasyanti. 

* aprakrtatvena kutsitatva-sambhavabhavat. 


oR 
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Having established the gencral character of the Bhagavad- 
vigraha, Jiva Gosvimin now procceds to analyse in detail some of 
its special characteristics. These attributes are not something 
imposed from outside but they form invariable (avyabhicdri) 
aspects of the divine cssence and therefore they are the deity’s 
inherent attributes (sveadbhdvika dharma). These may he briefly 
summarised here as forming the constitucnt clements of the concept 
of Lordship: (1) The attribute of all-pervasiveness (sarva-gatatva) , 
by means of which the Bhagavat can not only pervade the universe, 
but, in spite of being one, he can appear as many at different places, 
not in a different but in the same form. This, we are told, is not 
Kaya-vytha, or mere illusory multiplication of the same form, all of 
which act in the same way in different places ; for here, though the 
various forms are the same they can act in different ways.! Each 
of these appearances thus is not illusory bul real, and has the same 
divine characteristics and capacity of independent action? In other 
words, each appearance (prakdsa-bheda) ‘has different egoism 
(abhimana-bheda) and different scrics of acts (kriyabheda), and this 
may occur simultancously at the same or different places. (2) The 
attribute of sclf-luminosity or seclf-manifestation (svaprakdgatva) . 
(3) The attribute of surpassing both the gross and the subtle 
(sthila-sikgmatiriktatva), implying also the fact that the Lord 
is beyond mundane existence (sat) and non-existence (asat). 
(4) Non-lability to change or limitation (avikdritva). This attri- 
bute implies that the Lord is not subject to the six VikAras or 
forms of evolution, viz., Janman (birth), Astitva (cxistence), Vrddhi 
(growth), Parinima (transformation), Ksaya (decay) and VinaSa 
(destruction). He is also independent of the fourfold fruit of 
action (caturvidha-kriyd-phala-rdhitya), namely, Utpatti (produe- 
tion), Prapti (acquisition), Vivrti (expansion) and Samskira 
(fruition or merit). (5) Possession of indwelling _ spirit-form 
(pratyag-ripatva), not visible to the mortal eye. Hence he is the 
Antaryimin or the inward ruler, and is called Adhoksaja, which 
term is explaincd as signifying that he exisls beyond perception of 
the senses.’ He can be seen or perccived only in virtue of his own 
Energy (nija-saktitah) , and this Energy comes into play only through 
his grace. (6) Non-liability to mundane (prakrta) birth (Janman), 
form (Ripa) and action (Karman), but also the capacity of 
assuming all these in a real and cternal character (nitya) by his 
Svariipa-saxti. We are told that such assumption of birth, though 


i 
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tesim prakasindm tayaivacintya-saktyi prthak prthag eva kriyadini bhavanti 
ekatve'pi prthak prakaéatvam, tesu prthak prthak kriyadhisthandditvam. 
aksajam aindriyakam jidnam tad adho’rvdg eva yasya. 

tddréa-sakter apyullise tat-krpaiva karanam. 
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real and eternal in character (nitya), constitutes only an Avirbhava 
and not actual mundane or human birth, but it either resembles 
mundane birth or is sometimes different from it.) In other words, 
the appearance assumed in the phenomenal world is really non- 
phenomenal, although in all respects it may appear as phenomenal.’ 
The deity is really Svayam-ripa, that is, his form is identical with 
his essence ; hence if he assumes the attributes of birth, childhood 
etc., these are not phenomenal, but attributes of his inhcrent divine 
nature.? Of the same character, is the form (e.g., Matsya) which 
is assumed in an Avatara; and this form, as well as the exploits of 
an Avatira, he can assume or discard at will. In the same way, 
his Karman or action is not guided by any motive,’ inasmuch as 
the Bhagavat is moliveless (apta-kdma), but it is due to his Ananda 
or Hladini Sakti.> It is an aspect of his Lila or divine sport which 
is natural to his essence of bliss.6 As Baladeva Vidyabhisana 
explains the idea in his Govinda-bhasya: 'That the most complete 
should proceed to the act of diversified creation is due to his Lila, 
which is not preceded by any desire of the fruits of action for 
himself? Jiva Gosvamin further explains that this Lila arises from 
the awakening of the bliss intrinsic to the deity, and it has no 
reference to any particular motive of himself.® 


In this way Jiva Gosvimin proceeds to analyse the concept of 
Lordship or Bhagavattéi and discusses in detail the various divine 
attributes which constitute its principal features. One of the 
interesting points which he deals with as a fundamental erced of 
his school is the theory of the efficacy and eternity of the blessed 
name itself (Nima-mahatmya). The theory is based partly on the 
old doctrine of the eternity of sound; but the Bengal school goes a 
step further in maintaining the essential identity of the name and 
the possessor of the name (ndéma-ndminor abhedah). In other 
words, he believes that the name itself is the essence of the Lord,” 
so that one who uttcrs the name with devotion attains .the Lord 
himself. Not only the name but even the syllables (aksara) or its 


1 srimirter ayam dvirbhava eva, na tvasmadadivaj] janma ; prakrta-janmanu 


karanendvirbhairva-matratvam, kvacid ananukaranena va. 

* prapafca-vad bhati na tu prapaica-ripam. 
bhagavad-vigrahe sisutvddayo vieitra eva dharmah svadbhavikah sant. 
na tu prayojandpeksaya, 
tatha karmano vailaksanyam svaripdnanda-vilisa-matratvam. 

® svarapinanda-svabhavikyeva tallild, 

7 paripirnasyadpi vicitra-srstau pravrttir lilaiva kevala, na tu sva-phalanusamdlu 
purvikd. e 
e 
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5 


8 svaripdinandodrekena sva-prayojanam ananusamdhdyaiva lildyate. 
bhagavat-svartipam eva nama. 
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symbol (samketa; for instance, the syllable Om) are enough to 
produce the same effect. Just like the Avataras of the Lord, this 
is a kind of Varna-Avatara.! The deity, however, is often called 
Nameless or Andman in the scriptures, but this usage is on a par 
with the employment of terms like birthless (ajanman), formless 
(aripa)or actionless (akartr). It docs not mean that he has no 
name but that his name is aprakrta or aprasiddha ; that is, his name 
is not like the common names we have in the phenomenal world, 
but it possesses a spiritual significance and efficacy. It is for this 
reason that the name or names which have been established in the 
Sistras as bringing the Bhagavat himself instantaneously into 
consciousness are alone appropriate, and not those which are merely 
imaginary. In the same way Jiva Gosvamin speaks of the colour 
which is appropriate to the deity, for the coloured figuration of 
deities plays an important part in sectarian devotion in gencral. 
He informs us that the particular colours of the deity are not due 
to the presence of particular Gunas. The dark (krsna) colour of 
the Bhagavat docs not indicate Tamo-guna, but it is a peculiar 
suggestion of his Svaripa-sakti (svaripa-sakti-vyanptatvam). The 
white colour is often taken to signify Sattva-guna, but the colour of 
the Indian crane (Baka), a bird which is proverbial for its cunning 
and its tendency to mischief, is white. 


Jiva Gosvimin concludes this topic by summing up that all this 
assumption by the Lord of birth, form, action, name and colour has 
no motive behind it, but they are to manifest his Svaritpa-sakti and 
make his devotce enjoy its bliss; for the Bhakti or devotional 
attitude itself is an aspect of his peculiarly wonderful nature which 
consists of the display of imtrinsic bhss.* If one argucs that the 
Lord has no form, name, birth and colour, this very argument 
would tend to put a limitation to his unlimited Saktit It is by 
Bhakti alone, and not by Samkhya and Yoga, that the true 
character of the Lord is attained.» That the divine Vigraha is the 
Bhagavat himself has been realised and testified to by great sages.§ 
This intuition of the great sages or Mahad-anubhava is said to be 
the only truce Pramana (satya-pramanam). For these great men 


* avatirdntaravat paramesvarasya varna-ripendivatdro’yam. 


aio yath Ssistre’ti-prasiddhair namabhih sri-bhagavan eva jhatiti pratito 
bhavati..... tesa svatah-siddhatvam, anyesim kalpandmayatvam jheyam. 

*  svaripdnanda-vilisa-bhita-paramascarya-svabhava-visesah. 
yads tasmin néma-ripitvédikam nasti, tarhi tacchaktimattvam pratt 
sdntatvam prasajyeta. ‘ 

5 yoga-simkhyayos tattvam na samyak prakdgate kim tu bhaktau eva. 
sri-vigrahah sa eva ca bhagavan iti vidvadbhih pratiyate prayujyate cniva. 
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are really Avesa-Avataras who, being inspired by the Lord, them- 
selves partake of the nature of his Vigraha. So also do his partial 
manifestations, his Améas or his Gunavataras ; and their appearance 
possesses the same ctern:!, rcal and supernatural characteristics.' 
But the Lord himself in his supreme form is far superior to all these. 


From the theory described above that the supreme deity is the 
Perfect Person, having a peculiar form and a characteristic set. of 
attributes, it follows that he has also a transcendental dwelling placc, 
distinctive colour, decoration and associates peculiar to himself as 
a personal god. Of his dark colour we have spoken above. No 
doubt he dwells in the Jiva or individual self, and pervades the 
universe, but this is only in his partial aspect as the Paramatman. 
In his complete and perfect form as the Bhagavat he has a Dhima 
or residence far beyond the phenomenal world (prapajicatita) . 
His decorations are also transcendental and are a part of his divine 
essence. A symbolical meaning is therefore assigned to some of his 
ornaments; for instance, the Kaustubha which the Lord bears on 
his breast is not a mundane precious stone, but typifies the Jiva- 
Sakti. These are thus manifestations of the deity's self assumed 
through his grace to his devotces, who alone have a beatific vision 
of them. All this is established by the vision of the great 
devotees, which is its onlv and true Pramana. In the same way the 
Vaikuntha-loka (someclimes called the Goloka or Maha-vaikuntha, 
to distinguish it from a lower Vaikuntha), which is his place of 
residence (Dhima), as well as his Associates or Attendants 
(Parsadas), represents cternal and transcendental expression of his 
Svaripa-sakti. The word Dhima has also the sense of lustre, and 
is explained as the Lord’s inherent power of manifestation? but as 
a personal god, the deity is represented as having a real, and not 
merely figurative,.abode for the display of his Svaripa. This Loka, 
which is conceived as the highest paradise of Bengal Vaisnavism, 
cannot, on account of its being heyond phenomenal existence, he 
attained by Jiiina or Karman,’ but only by Bhakti. Once attained 
there is no fall from it (tato’skhalanam). Since it is beyond the 
phenomenal world, it follows that it cannot be attained by means of 
the three Gunas; it is thercfore called Nirguna or Gunatita ; for it 
is said in the Bhdgavata (xi. 25. 21) that by the Sattva-guna men 
reach Svar-loka, by the Rajo-guna the Nara-loka and by the 
Tamo-guna the Naraka or IIcll; but the Loka of the Bhagavat 
is beyond the reach of these three Gunas. Hence it is eternal 


tadamsanam am tddrsatvam. 8 svartiipa-bhita-prakasa-saktih. 


jfana-karmabhir apripydm, prapancatitatvat, 
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and beyond Prakrti (prakrteh param), which is an effect of 
the Maya-sakti. It is consequently beyond the Maya-sakti itself, 
so that the Jiva can never reach it as long as he is subject to that 
Sakti. This Loka. being an expression of the Svaripa-Sakti, can be 
attained only by another aspect of the Svaripa-sakti, namely, Bhakti. 
Like the Vigraha of the Bhagavat himself, his Loka, which is thus 
really and eternally a part of himsclf, consists of the three attributes 
of Sat, Cit and Ananda (sacciddnanda-ripatva). It is called by 
the Vedic name of Visnupada, and it is higher than all other Lokas, 
such as Svar-loka, Siva-loka etc. Just as the form or Vigraha of 
the Bhagavat makes its appearance in the world, so it is said lhat 
his Dhama, Pada or Residence also sometimes makes its appearance.’ 
Although this appearance is real, it is usually not manifest 
(aprakata) , but it becomes manifest only to the vision of the devotee 
who can always perccive the deity’s eternal divine sport in his 
favourite earthly resorts like Dvarakaé, Mathurai or Vrndavana. 


The above remarks apply also to the Parsadas or Attendants and 
Associates, who are the Lord’s eternal retinuc (Parikara) in his 
Paradise, being parts of his own self (tadangabhita) and expressions 
of his intrinsic Ananda or Hladini Sakti2 Thus Sri or Laksmi, his 
eternal consort, is. as we have already noticed, inseparable from his 
Svariipa-sakti (svaripdnatiriktatvuam). The subject is treated in 
detail in the Srikrsna-samdarbha: but in the present connexion 
Jiva Gosvamin points out that to the deity’s Parsadas the bliss of 
worship (Bhajanénanda) is greater than the bliss they enjoy from 
their being merged in the divine self (Svaripainanda). The theory 
of this school is that release does not mcan cessation from devo- 
tional activity ; even these emancipated souls who are the deity’s 
Parsadas engage in an eternal worship of the Bhagavad-vigraha. 
They desire only a taste of his Madhurya, and not of his Brahmatva,? 
because it is the nature of the Vigraha of the Bhagavat, which 
consists of bliss, to make others cnjoy that bliss (sukhadatva) as 
a Vilisa of his Svaripa-sakti. 


This last position Jiva Gosvimin now attempts to establish by 
reverting to his original topic of the distinction between the two 
forms of the deity, namely, Brahman and Bhagavat. The distinction 
is not a distinction of one into two, for the concept of ultimate 
reality is one and indivisible; nor is it a mere difference in desig- 


* evam ca bhagavad-vapur dvirbhavti loke, tathaiva kvcit kasyacit tat- 
padasyaivirbhdvah sriiyate. ‘ 

2 bhagavad-inanda-sakter vilisamayatvam. 

5 kevala-tan-madhurydpeksaya, na tu brahmatvdnubhavapeksayd, 
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‘ 

‘nation according to difference of appearance.’ It is due to the 

i deity’s inherent power of Visesa or differentiation, by which there 
is a consciousness of difference even when there is no actual difference 
and by which the same substance appears as different. It must not, 
however, be supposed that the Lord's possession of Visesa necessarily 
makes him conditioned or qualified. for the possession of an infinity 
of attributes is the reason why he cannot be qualified or conditioned 
by any one of them. The rclation of Brahman to Bhagavat is thus 
one of difference in non-differenee. The distinction arises from the 
stage or degree of realisation of the two kinds of devotce whosc 
capacities are different and who follow different paths of Jitana and 
Bhakti according to their respective capacity of worship.2 But the 
manifestation of the Bhagavat-form is said to be supcrior to that 
of the undiffcrentiated Brahma-form, because in the former stage of 
realisation the true self of the deity in its perfection is revealed 
through a complete display of his Svariipa-sakti or Intrinsic Energy.* 
In the Brahma-form the full and special character of the deity is 
not reached ;* even the Prakasa of the Brahman is not independent 
but due to the Sakti of the Bhagavat. It must not be supposed that 
the vision of the one form is real and the other unreal, for the 
authority of the scriptures shows both to be real;® nor should the 
one be regarded as a part of the other through the function of 
transformation or Vikara, for the supreme deity is not subject to 
any Vikara.© The two forms in their essence are identical, but the 
apparent difference is due to a difference of vision based upon a 
difference of the mode of worship.’ In the one case. where the deity 
reveals himself in his undifferentiated state of Brahman, the vision 
is incomplete (asampurnd drsti); in the other case, where the vision 
takes in the full Vigraha of the Bhagavat, accompanied by all his 
Saktis which form his essence, it is perfect (sampirnad). For this 
full or proper vision (Samyag-darsana) we are told that Bhakti is 
the only means,*® for Bhakti is due to a display of the deity’s 


1 ekam eva tattvam dvidhd sabdyata iti na vastuno bheda upapadyate ; dvir- 
bhavasyapi bheda-darsandn na ca samjia-matrasya. 

2 sva-sva-darsana-yogyata-bhedena dvividho’dhikari dvidhi drstam tadunista 
iti. 

& svaripa-sakti-prakdsgenaiva  svariipa-prakdsasyddhikatvdt, nirvisesa-brahma- 
prakasasyapyupari gri-bhagavat- prakdsa-sravanat. 

* brahma-prakase tad-visistanupalambhanat. 

6 tatnipyekasya darsanasya vdstavatvam anyasya bhramajatvam iti na 
mantavyam, ubhayor api yatharthyena darsitatvat. 

& na caikasya vastunah saktyd vikriyamdnaimsakatvdd amsato bhedah, 
vikrtatva-nisedhat tuwyoh. 

7 updsani-bhedena darsana-bhedah. 

® bhaktir eva samyag-darsane hetuh. 
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Svariipa-sakti itself. This therefore establishes the superiority of 
the Bhakti mode of worship to every other mode; for according 
as the deity reveals himself in his twofold aspect as the Brahman 
and the Bhagavat, his Svariipa-sakti reveals itself correspondingly 
as Jfiana and Bhakti. The way of Jfiina is indeed not wholly 
rejected, but since the Bhagavat is spoken of as the Angin (principal) 
and the Brahman as Anga (subordinate), the Brahmanubhava or 
perception of the Brahma is included (antargata) in the perception 
of the Bhagavat. But, at the same time, in the dircct realisation 
of the Bhagavat through Bhakti, the realisation of the Brahman is 
not distinct (na sphutah) and thercfore superfluous. The bliss arising 
from the Brahmasvida is entirely merged in the superior bliss of 
Bhagavad-darsgana. Hencc it is maintained that devotional worship 
or Bhakti for the Bhagavat is superior to the release or Moksa 
consequent upon the knowledge or Jfiina of the Biahman. It is for 
this reason, as already noted above, that cven the emancipated 
souls make light of mere Moksa and delight in the continuous 
worship of the Bhagavat (Bhajanainanda). 


Having established the supcriority of Bhakti to Jiiana, Jiva 
Gosvamin maintains that the scriptures which speak of Bhakti are 
superior to the scriptures which speak of Jiiina; that is, the devo- 
tional texts are superior to those which are merely philosophical. 
For, those scriptures which are inspired by Bhakti lead to the 
Bhagavat, those which are actuated by Jiiéna Icad to the Brahman. 
It is true that the Brahman being an appearance of the Bhagavat, 
scriptures like the Upanisads which lead to the Brahman may also 
lead ullimatcly to the Bhagavad,' yet, the Brahman being an im- 
perfect appearance, the scriptures, which speak of Brahman, only 
dimly and incompletely perccive the true character of the Bhagavat. 
It follows from all this that the Svimad-bhdgavata is the greatest 
and the most authoritative of all scriptures ; because, apart from its 
other causes of greatness, it has for its exclusive theme the Bhagavat- 
tattva which is the greatest of all Tattvas.* It is superior to both 
the Jfiina-kanda and the Upasana-kanda of the Vedas, not only for 
the reason stated above, but also because its Rsi-author was an 
incarnation of the Bhagavat himself, than whom a greater author 
cannot be found (parama-srestha-kartrtva), and the direct beatific 
vision of the deity (Bhagavat-siksitkara) is described in the work 
itself. Hence all desirous of attaining the highest spiritual truth 
should constantly listen to it. 


a 
a 


brahmani carantinaém api yatha sri-bhagavati paryavastiam. 
Sri-bhagavatasya bahudhd ésraisthye satyapi tatha-bhitasyapi bhagavad- 
akhya-parama-tattvasyakarsa-vidyd-ripatudd eva paramam sraisthyam cha. 
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In this connexion Jiva Gosvimin interprets the real purport of 
the four verses known as Catuh-sloki (ii. 9. 32-35), which speak of 
the Bhagavat, and form the keynole of the Bhagavata itsclf. He 
explains that divine love is here called rahasya or secret (ii. 9. 30) 
because it consists of an indescribable blissful attilude which mani- 
fests by itself, and remains invariably inclined towards the Bhakta.? 
The Bhagavat as the ultimate reality is really indeterminable (anir- 
desya), and even the Vedas cannot properly reveal him. But the 
secret is revealed by Sadhana (Worship) and Preman (Love), 
which are phases of Bhakti. Jiva Gosvamin in this connexion only 
briefly refers to the topics of Sadhana-bhakti and Prema-bhakti, 
which are dealt with more fully in his Priti-sandarbha. The 
Sadhana-bhakti is to be Jcarnt from one’s spiritual preceptor and 
from the injunctions of the Sistras, but Prema-bhakti devclops 
spontancously through divine grace. By the Sidhana-bhakti Brahma- 
Jina is possible bul the Bhagavat is attainable by Prema-bhakti 
alone. The meritorious acts prescribed by the Vedas, however, may 
lead one in the way of Sadhana-bhakti, and in this way he becomes 
better filted for the highest Prema-bhakti. The Bhagavat is thus 
the Samanvaya or the synthesis of all SAstras. and he is in fact the 
supreme import of all the Vedas (sarva-veddrthatva). Uence, the 
sacred scriptures which give an account of the Bhagavat (bhagavat- 
kathd) have an cfficacy the importanee of which cannot be 
cxagecrated. 


c. Tur PaRAMATMA-SAMDARBUA 


The concept of the Paramaitman, which is the main theme of 
this Samdarbha, may be bricfly described as the coneept of the 
godhead in relation to Nature (Prakrti) and Spint (Jiva). In 
relation to the concept of Brahman, which implies the indisercte 
and unconditioned (nirvisesa) Absolute, the concept of the Para- 
miatman indicates a particular conditioned (sa-visesa) state ; but im 
relation to the concept of the infinitely conditioned Perfect Person 
implied in the concept of the Bhagavat, the Paramfitman is not a 
completc but a partial manifestation, having relation chiefly to the 
Maya-sgakti and the Jiva-Sakti. In a passage in his Krama- 
samdarbha, which is repeated in his Bhakti-samdarbha, Siva 
Gosvamin conciscly sums up the three concepts thus: “ By 
Brahman is termed pure consciousness which is other than that of 


1 bhaktesu sarvathinanya-orttita-hetur néma kim api sva-prakasam prema- 
khyam dnanditmakam vastu rahasyam iti vyaizitam. 
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the particular attributes characterised by the group of Saktis; the 
Paramatman indicates consciousness conditioned by (the Jiva-sakti 
which is) a part of the abundant Cit-sakti, and by the Maya-sakti, 
which consists of the function of inward regulation (in all beings) ; 
the Bhagavat is the consciousness conditioned by the complete and 
perfect manifestation of all the Saktis.”! It would follow from this 
that the Paramatman has two aspects, namely, Bhagavad-angatva 
in relation to the Jiva, and Jagad-gatatva in relation to Prakrti or 
Pradhana. In other words, the Paramatman is that phase of the 
godhead which is immanent, on the one hand, in the conscious Jiva, 
and on the other, in the non-conscious or material Prakrti. 


The necessity for postulating these three concepts is not 
difficult to understand. For a theistic sectarian faith which believes 
in a personal god, the concept of the Bhagavat as a Person is a 
philosophical necessity and justification ; while the Advaita concept 
of Nirviscsa Brahman has to be recognised and reconciled, from its 
sectarian point of view, as a lower manifestation, vouchsafed to the 
religiously defective but intellectually keen seekers after spiritual 
truth. The reason for the third concept of the Paramatman is 
somewhat more complex. The idea of the Antaryamin as_ the 
inward ruler is Upanisadic, and Deussen is probably right in thinking 
that from this idea developed the concept of a personal god in 
later theistic systems, in which the idea is, as here. implicitly 
recognised. The term as well as the underlying idca of the Para- 
matman in relation to the Jivatman,. in which is also absorbed the 
idea of the evolution of Prakrti, is a legacy of older philosophical 
systems. The difficulties, however, of the Advaita doctrine of Maya 
and of its highly monistic and idealistic interpretation of the relation 
of the Jiva to Brahman made these theorics unacceptable in their 
entirety to the dualistic school which Jiva Gosvimin represents. 
As the school believed, somewhat in the Samkhya manner, in the 
relative reality of the world, the Vedantic theory of the unrcality 
of the illusory world was not consistent with its dualistic position. 
To obviate these difficultics and to reconcile the traditional ideas 
mentioned above with its own view of a personal god, the deity in 
the lower form of the Paramatman had to be endowed with two 
real and eternal Saktis in relation to the Jiva and Prakrti, the 
working of which, however, is supposed not to affect the essential 
selfhood of the god, just in the same way as the Advaita-vadin's 
Maya docs not affect the impersonal and unconditioned Brahman. 


sakti-varga-laksana-taddharmatiriktam kevalam gntinag brahmeti sabyate, 
antarydmitvamaya-miydsakti-pracura-citéaktyamsa -visistam =puramatmi, partpirna: 
sarva-sakti-visistam bhagavin. 
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The theme of the present Samdarbha is therefore the considera- 

tion of the relation of the Jiva and Prakrti to the Paramatman and 

the corresponding functions of Jiva-Sakti and Maya-sakti, of which 
the Paramatman-form is, as it were, the presiding deity. 


We have already seen that the Jiva is an expression of the 
Jiva-Sakti of the Bhagavat. This Sakti is called Tatastha or aloof, 
because it docs not come under either of the categories of Svaripa- 
sakti and Maya-sakti, but is still closely connected with both. As 
the Bhagavat is the ground of the Jiva-Sakti, the Jiva is indeed a 
part, albeit an infinitesimal part, of the Bhagavat; but as the Jiva 
is Hable to the influence of the Maya-Sakti it cannot come directly 
under the Svariipa-sakti, which is unaffected by this mfluence. But 
on account of its ultimate affinily with the Bhagavat, the Jiva 
even in bondage has the mherent capacity of releasing itself; and 
when emancipated, it becomes a part of the Svariipa-sakti and is 
placed eternally beyond the influence of the Miaya-sakti. This 
release, we have seen, comes through Bhakti, which itself is an 
expression of the Hladini or blissful aspect of the deily’s Svaripa- 
Sakti; but this topic will be dealt with in its proper place in the 
Bhakti-samdarbha. 


This idea of the Jiva-gakti will be clear from a consideration of 
the essential character of the Jiva. In this connexion Jiva Gosvamin 
quotes the authority of Jaémitrmuni who is said to have been a 
predecessor of Ramanuja. This authority informs us that the Jiva 
is neither a dcily nor a man, nor a movable animal. nor an immovable 
plant ; it is neither the body, nor the senses, nor the mind, nor life, 
nor intellect ; it is neither an unconscious material object (jada), 
nor liable to change, nor yet consisting of mere consciousness ; but, 
positively considered, a long list of distinguishing altributes can be 
predicated of it. It is self-luminous to itself (svasmar svayam- 
prakasah), uniform (eka-ritpah), possessmg its own identity 
(svaripa-bhak), conscious (cetanah) , having the attribute of pervad- 
ing (vydpti-silah) , consisting of Cit and Ananda (ciddnandatmakah) , 
subject of the consciousness of ‘I’ (ahamarthah), different m 
different organism (pratiksetram bhinnah), atomic in size (anuh), 
always pure (nitya-nirmalah), possessing its own peculiar attribute 
of knowledge, action and enjoyment (jidtrtva-kartrtva bhoktrtva- 
niujadharmakah), and always possessing the natural tendency of 
resolving into a part of the Paramatman (paramdtmaila-sesa- 


svabhévah) . 

These terms will not be fully intelligible from the imperfect 
English rendering given above but will require some explanations to 
make them clear. From the negative characteristics described above, 
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the Jiva appears to possess two prominent attributes which are 
interrelatcd, namely, the attribute of unchangeableness and of 
retention of identity in the midst of difference. In other words, the 
Jiva retains its identity in whatever individual existence it may lie, 
divine, human or otherwise. It is indeed an entity whose presence 
is brought about in the organic body by the Mayaé-sakti, but it 1s 
distinct from the several parts (the senses. the mind, the body, etc.) 
of its reeeptacle. It is thus distinct from the body, and unlike the 
body it is not subject to change or decay; it is only through’ the 
Mava-sakti that the Jiva in delusion identifies itself with the body. 
It is, however, not a mere aggregale of (gross or phenomenal) 
consciousness (jidna-mdtratmako na ca), nor yet a production of 
material nature (na jadah). It is a single permanent principle 
which manifests itself in and unifics a system of temporal and spatial 
states and activities, but is still different from this system and 
retains its identity through all these states and activities. Thi» 
idealistic interpretation of the Jiva, however, 1s not new, but its 
differentiation, by means of the Miayéa-sSakti, as a subtle principle, 
which is neither mere consciousness nor mcre uncousciousness, is 
presented ina way which is entirely peculiar to this dualistic school. 


Positively considered, the Jiva possesses a Jarge number of 
distinguishing characteristics, but since they are interconnected, they 
may be briefly explained under a few broad headings. One of the 
chief attributes of the Jiva is that tt is an entity which possesses 
consciousness (cetana). This must not be understood to mean that 
it is made up of a mass of gross consciousness alone, which view 
really resolves into a materialistic posilion, bul that it 1s— the 
underlying conscious principle itself. It follows from the acceptance 
of this attribute that the Jiva is self-luminous, that is, it reveals 
itself to itself by its own consciousness 3’ but it also has the capacity 
of revealmg others.2. Its state of consciousness means that bv its own 
consciousness it can stimulate the body ete. into consciousness, like 
the light of a lamp which by revealing itsclf reveals others.’ This 
self-luminosity, however, cannot be in relation to the Paramitman, 
whose self-luminosity does not depend on anything else and from 
whom its ultimate illuminating powcr comes; but it ts sclf-luminous 
in relation to material objects.t 


svasmai svayam-prakdsah. 


7 svayam eva prakisate, anydin api prakisayati. 


* cetanatvam nima svasya cid-ripatve’nyasya dehidey, cetayitrtvam, dipaidi- 
prakisasya prakdsayitrvat. 


4 jada-pratiyogitvena, 
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But the Jiva is atomic (anu), the word ‘atom’ meaning the 
smallest and finest indivisible entity conceivable. Hence the Jiva 
is called ‘a particle or atom of consciousness’ (cit-4and or anu-cit). 
And yet by virtue of its beug a conscious principle it is capable of 
pervading the whole body (vydpana-sila). In other words, it does 
not occupy space, yct pervades by consciousness the whole of the 
orgenism which it inhabits. 


This conscious principle is represented by the word ‘1’ and 
signifies the ego (aham-arthah); but this Aham is vot the empirical 
ego (prakrta ahamkdra), which is an act of material Nature 
(Prakrti) upon the Jiva. This consciousness, we have seen, is pure 
and indivisible, and is therefore to be distinguished from the 
ephemeral, diverse and impure consciousness given by the senses.! 
This is what is meant by saying that the Jiva is not a mere aggre- 
gale of consciousness given by the senses, but it is the essential 
conscious principle itself (upalabdhi-matra or jndnaika-ripa). For, 
the Jiva is beyond the reach of the body which is liable to change 
and decay (vikdra or vyabhicdra) ; it is the elernal witness as 
distinguished from the thing witnessed (drastr-drsya-bheda). The 
true nature of this consciousness or the real ego can be realised in 
the state of dreamless sleep when the phenomenal consciousness 
(ahamkdra) is set at rest and the Jiva remains as a sclf-conscious 
witness (sdksya-sdlesi-bheda). This can also be inferred from the 
ordinary experience that the body is liable to suffering, bul the 
Jiva is always the object of divine love (duhkhi-premdspada-bheda) . 


It. follows from the above characteristics of the Jiva that it is 
always pure (nitya-nirmala), and this purity consists in its real 
ego, which js nol affecled by the impure effects of the Maya-sakti ; 
for the Suddha Jiva is said to be maydi?ta or beyond the sphere of 
Maya. In relation to the body and the phenomenal world, however, 
its gross consciousness, which is the effect of the Mavya-sakti, 
overpowers it and obscures its real nature even to itself. Even if 
the Jiva, like the Bhagavat, consists of pure consciousness (cid-riépa) , 
it is yet inferior to, as well as different, in this respect, from the 
Bhagavat, who is ctlernally superior to and unaffected by his own 
extraneous Maya-sakti. But in its essence it is a part or Amsa of 
the Bhagavat. Its hability to Maya and bondage in Samsira, as 
well as its individual separate existence even afler emancipation, 
makes it different from the Bhagavat, both in Svariipa and 
Samarthya; but it is at the same time identical in its intrinsic 
affinity with the Bhagavat who is its ultimate source. This peculiar 


qnadnam ekam, indriya-balena vividham kalpitam. 
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relation of identity in difference is also expressed by the postulate 
that the Jiva is a part of the Bhagavat conceived, not as the ground 
of Svariipa-sakti, but as the ground of Jiva-Sakti, which latter being 
a Tatastha Sakti, it is different and vet closely connected with both 
the Svariipa-sakli and the Maya-sakti. 


From this point of view all Jivas have been classified inte two 
groups, viz. (7) those who are cternally inclincd to the Bhagavat! 
and naturally susceptible to his Svariipa-Sakti, and (2) those who 
are eternally averse to him’ and therefore naturally prone to the 
Mava-sakti. The former are still Tatastha, like the latter, and are 
Jivas who cannot be included in the category of TSvara, but they 
possess in a greater degree the capacity of releasing themselves. 
Possessing m a potential state the intrinsic altributes of conscious- 
ness and bliss, which are also divine attributes, they are easily 
disposed to the influence of the deity’s highest Svaripa-sakti. Those 
coming under the second group become, on account of their hostile 
attitude, an easy prey to the Mavyi-sakti and its bondage, and are 
therefore overwhelmed into rebirth (samedra), from which their 
only way of release is through Bhakti, for Bhakti brings them again 
under the influence of the Svariipa-Sakti of the Bhagavat. 


From the dualistic conclusion that the Jiva, in spite of its 
essential identity, is yet different and has a separate existence as 
an cternal spiritual atom, which continucs even after emancipation, 
it follows that the Jiva is not one but many. Our author does not 
believe in the extreme monistic theory that the Paramatman is the 
only so-called Jiva (eka-jiva-vada), the apparent multitude of 
Jivas being no other than the Paramitman. On the other hand, he 
appears to agree with Réamanuja’s interpretation of Veddnta-sitra 
1. 3. 48 that although the Jiva is a part or AméSa of the Paramatman, 
and is cssentially of the same character as an entity, it is yet 
actually separate and resides in a_ separate Ksetra or sphere 
(pratiksetram bhinnah). But, even admitting a plurality of Jivas, 
this school does not accept the theory of actionless Purusa who 
only looks on and experiences the consequences of the acts of 
Prakrti. A dualistic view such as this school upholds cannot make 
the Jiva altogether independent of the fruits of action, even though 
its extreme theistic leanings make it present a somewhat modified 
dualism and make all actions subordinate to the will of the Lord. 
In its view, therefore, the Jiva is both a knower and an agent, and 
an enjover of the fruits of his own Karman. This capacity for 


* anddita eva bhagavad-unmukhih. 


* anddita eva bhagavat-parinmukhah. 
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activity as an agent is a permanent and inherent capacity, but the 
activity is not independent of divine control, inasmuch as the Jiva 
is an eternal servant of the Lord. 


This mtrinsic connexion of the Jiva wilh the Paramaétman is 
indicated by the qualifying epithet svatah sarvadd paramatmairka- 
sesa-svabhava ; that is, the Jiva has always the natural tendency of 
ultimately resorting to the Paramatman alone as its ground. From 
this divine source it reecives not only its attribule of consciousness 
but also its attribute of bliss (cidénanddtmaka), of which more will 
be said hereafter. 


Although the Jivas are many and scparate, they are yet related 
to one another. There is a sameness in all Jivas (ehka-1itpa-bhal-) 
because of the Jiva’s essential divine characler. Differences, however, 
arise, in the first place, from a difference in the nature of acts done 
in this or previous births, which make cach suffer weal or woe 
accordingly and possess different character. Apparently, this occurs 
in the phenomenal world: but cven when bereft of the gross body 
and freed from the bondage of the Miiya-sakti, the different Jivas 
occupy different positions as the Parikara or Attendant of the 
Bhagavat im the hicrarchy of spiritual existence, according to the 
difference in their respective devolional attitude. 


This brings us now to the consideration of the character of the 
Maya-sakti in relation to the Jiva and the Bhagavat. The Vaisnava 
idea of Maya as a Saku, cven if it is presented as a Bahiranga or 
extraneous Sakti, is not the same as the Samkarite idea of Maya as 
a kind of illusion, from which however the origmal idea might have 
been borrowed and assimilated. Enough has already heen said 
above which would give a general idea of this Maya-sakti, but one 
of the principal themes of this Samdarbha is to expand this idea and 
consider in detail the functious of this Sakti. It is called Bahiranga, 
(outer or external), because it docs not form an ingredient of the 
real or intrinsic selfhood of the Lord. As a Sakti or Energy, however, 
it 1s real, and its effects are also real, but as it appertains to the deity 
in his partial or incomplete manifestation and not in his true nature, 
it is fell only at a lower plane of existence. In a verse quoted from 
the Bhaégavata ix. 33 in the Bhagavat-samdarbha (p. 92), the Sakti 
is defined as: 


rte’rtham yat pratiyeta na pratiyeta cdétmani| 
tad widydd a&tmano maydm|| 


According to the interpretation given by Jiva Gosvaimin the verse 
may be translated thus: ‘‘ What would be perceived outside the 
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substance, i.e., outside the intrinsic selfhood of the Lord,' and what 
would not be perceived irrespectively of it, is called the Lord’s owr 
Maya.” If the Lord in his essence is perceived, the Maya is not 
perecived; that is, the Sakti is perceived outside his self. But 
the Sakti cannot be perceived by itself without the Lord as the 
substratum ;3 that is, as an energy it presupposes the idea of an 
energising substance or being, and cannot stand by itself. 


The Maya as a Sakti has been classified inlo Jiva-maya, which 
is also called Nimitta-mava, and Guna-maya which is also called 
Upadana-maya. The classification is based upon the two functions 
of the principle of causality, namely, efficient and material causation, 
aseribed to the Maya-sakti; and each of the aspects has a reference 
respectively to the Jiva and the Prakrti, the mdividual Scif and 
material Nature. In the first aspect, the Maya-Sakti obscures the 
pure consciousness of the Jiva.! and in the second it brings about 
the malcrial world as a balance of the three Gunas® or sometimes 
causes change or evolution of forms by disturbimg the equilibrium 
of the three Gunas." Hence, Maya is called srsti-sthityanta-karini, 
or the Sakti which causes the creation, support and dissolution of 
the world: and in the Upanisads, Maya is represented figurativels 
as tri-coloured (t7i-varna), which tenn has a reference to the three 
Gunas. 


The function of the Nimitta- or Jiva-mayi is two-fold, consist- 
ing of Science (Vidya) and Nescienee (Avidyva), the first causing 
emaneipation and the second bondage. The Jiva in itself is eternally 
self-conscious of its true nature and is therefore, as Suddha Jiva, 
eternally emancipated (svato muhkta eva). sometimes this conscious- 
ness is exphcit (as jn the case of cternally emancipated souls), but 
more often it is implicit or obscured (as in the ease of Lhose who are 
subject to ignorance or nescience caused by Maya). The Vidya is 
the gateway for the ingress of this implicit consciousness. It may he 
objected that if the Vidya leads to deliverance, it should be an aspect 
of the Svarfipa-sakti and cannot be counted as an expression of the 
Miiva-sakti. But the Vidyi-vrtti, as a Maya-Sakti? must be taken 


* artham paramirtha-bhitam mam vind. 

2 mat-pratitau tat-pratityabhavat, matto bahir eva yasya pratitir ityarthah. 
® yasya ca madisrayam vind svatah pratitir niisti. 

* jiva-*idnam advrnoti. 

*  sattvddi-guna-simya-ripam guna-mdydkhyam jaddm prakrtim udgirati. 

° kaddcit prthag-bhitin sattvddi-gunin nandkiratayé parinamati ca. 

q 


‘ ; : ips . 
The word is thus used in a sense somewhat different «rom what is under- 


stood in orthodox philosophy. The Vidyi may be two-fold being a function of 
both the Svaripa and Mayi-saktis. 
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to imply that it is not a form of the supreme consciousness itsclf but 
only a door or opening to the revelation of that consciousness which 
is an aspect of the Svariipa-sakti ; and it cannot by itself make thal 
revelation... The Avidya or Nescience has, again, twofold function, 
namely, (7) it acts as a covering which causes the concealment of 
the truce nature of the Jiva (dvarandtmikd), and (i) it acts as a 
source of distraction (vikgepdtmikda), which overpowers the Jiva by 
causing a conflicting consciousness m the form of the empirical 
experiences of the body and the senses. 


The Jiva-mayi or Nimitta-mava, as the souree of efficient 
causation, involves the four coneepts of the Kala, Daiva, Karman 
and Svabhava, which terms are now briefly explained. The Kala 
is described as the Ksobhaka or source of provocation ; and a verse 
from the Bhdgavata (iil. 5. 26) is quoted to show that by this 
function the Paramitman, in crotically figurative imagery, places 
the seed of ercation in the Gunamayi Mava.? It follows from this 
deseriplion that the Kala is not a substance but only a function or 
mode (prtti) of the Paramatman as the dispenser of the Miya-sekti. 
by which the equilibrium of the three Gunas in Prakrti is disturbed 
and effects are brought about. It thus reeulates in a sense the 
process of creation but is in its turn regulated by the Paramatman ; 
it has therefore no effect on the Bhagavat, who is eternally beyond 
Kala. ‘The Karman is described as the Nimitta or efhcient cause 
of this disturbance, and constitutes aets done not by the real cgo 
but by the empirical cgo in phenomenal existenee, causing rebirth 
and bondage. Such acts, therefore, as devotional worship, which 
proceed from the real ego of the Jiva, are uot to be included m this 
category. The express proneness of Karman for the production of 
consequences is called Daiva! The Svabhava consists of nupressions 
left by Karman (fat-samskdrah). The Jiva, m its bondage to the 
Miavya-sakti, is possessed of all these (tadnan). 


The Guna-miyi or Upidana-maya, as the source of material 
causation, consists of Dravya, Ksctra, Prina, Atman and Vikara, 
which terms also require explanation. The Dravya indicates the 
five elements in subtle states (bhata-stiksmauz) . the Ksetra ts 
Prakrti; the Prina means the vital principle, which is also called 
Vayu; the Atman.is the gross consciousness or the Prakrta Aham- 


' atra vidyakhya vrttir iyam svaripasakti-vrtli-visesa-cidyd-prakdase dvdram 


eva, na tu svayam eva sett qieyam. 
2 hala-vrttya fu mayadyam gunamayydm adhoksajah| 
purusendtmabhitena viryam ddhatta viryavan|| 
* tad eva phalabhimukham abhivyaktam datvam. 
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kara operated upon by the senses; and the Vikara consists of the 
five senses (indriydni) and the five gross elements (mahabhitan:), 
of which the Deha or material body is a collective effect (samghdta) , 
continuing in an uninterrupted stream like the sprout of seeds (bija- 
rohavat pravahah). All these constitute in their totality the ingre- 
dients of material creation, which is the Upadana aspect of the 
Maya, called Guna-maya. The Jiva is related to it, as well as to 
the Jiva-maya described above. The primal matter is called in- 
discrete (Avyakta or Avydkrta), because it is the equipoised 
condition of these constituents and of the Gunas. In itself it is 
unintelligent or unconscious, bul creation proceeds only through 
the Iksana or look of the Lord, by which is perhaps meant this 
exercise of the Miaya-sakti by the Paramatman. The state of 
equilibrium being thus disturbed, the three Gunas intermingle with 
one another and give rise to the manifold evolutes and effects 
ultimately producing the concrete and real world as a feat of the 
Maya-sakti. In spite of the professed adverse attitude of the 
school to the Simkhya theory, the influence of Samkhya ideas and 
the borrowing of its termmology are obvious. The school holds 
firmly to Samkhya in regarding Matter as a reality, and there is 
nothing specifically Vedantic in its conception in this respect. The 
Maya is not Matter itself as the Vedantist believes, but it is a 
particular mode in which Matter, which is a reality, is apprehended. 
But a theistic mierpretation ts given to this mode by regarding it 
as a cosmic effect of the Lord’s energy or function which obscures 
the vision of the undevout to the ultimate reality. In relation to 
this ultimate reality, which is the Lord himself, Matter must, 
however, be regarded not as an absolute reality as Simkhya main- 
tains, but only as a relative reality. 

According to the views of the Bengal school, therefore, the 
creation of the world is not an instance of Vivarta (illusory 
appearance) but an instance of Parinama (transformation). The 
theory of Vivarta, which is a corollary from Samkara’s Maya-vada, 
speaks of the illusory production of an effect (namely, the unreal 
world) from a real cause (namely, the Brahman), just as a serpent 
is a Vivarta or illusory appearance of a rope. But the theistic 
Vaisnava school believes in the reality and phenomenally separate 
existence of the world, relatively to the reality and absolute existence 
of the Bhagavat; and, therefore, it regards its creation as the 
result of P rinama or direct evolution, by which an effect of the 
same kind is produced as the material cause. There is a difference, 
no doubt, in the reality of the world and that of the Bhagavat, for 
the former is relative and non-eternal and the latter absolute and 
eternal. In a sense, however, the world may be regarded as eternal, 
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because even after dissolution it continues to exist in a subtle form 
in the Bhagavat, but it must still be regarded as non-etcrnal so far 
as it exists phenomenally and presents itself to our gross senses. 
Rut its being non-eternal or perishable does not mean that it is 
false or unreal, as some Vedantists hold. The world as an effect has 
the same character of reality as its material cause (namely, the 
Maya-sakti of the Lord), although this reality may not be absolute 
reality. Since the deity, as the material and efficient cause of the 
world, evolves it out of himsclf by the Maya-sakti, he docs not 
suffer any charge or loss of essence inasmuch as this Sakti cannot 
affect his true Svaripa. The deity is immutable even if he is the 
cause of the mulable world, and creation in this sense is a mystery.’ 
It is also further established that creation is spontaneous to the 
nature of the Lord. It does not procecd from any particular purpose 
or motive, in the sense in which the term is used with reference to 
human beings; for, the divine being in his perfcction cannot be 
endowed with a particular purpose or motive. 


The concept of the Paramatman, as a partial manifestation of 
the Bhagavat, has relation mainly to these cnergics of the Lord, 
namely, the Jiva-Sakti and the Maya-sakti, and is, therefore, 
postulated for this special purpose. The Paramiatman 1s accordingly 
endowed with the powers of creation, sustenance and dissolution of 
the world, as well as of being the inward regulator of the individual 
self. The relation between the Bhagavat and the Paramatman is 
really one of gradation in the hierarchy of manifestations of one 
and the same reality. But since the two Energies (Saktis) assigneJ 
to the Paramatman are regarded cither as Tatasthi or Bahiranga 
(aloof or external) in relation to the intrinsic (Antaranga) divine 
Energy, the function of the Paramatman operates only so long as 
the Jiva 1s still at a lower plane and is blind to the nature of true 
reality. Jiva Gosvamin refers in this connexion to Gila texts (xin, 
If) relating to the Ksetra and Ksetrajfia, and explams that the 
Ksetra (‘ field’ or ‘dwelling place’) is matter or material body as 
the seat of the conditioned sclf, who as a conscious entity is 
technically styled Ksctrajiia. But he rejects the Samkhya inter- 
pretation of Ksetrajfia, and maintains the theistic view that the Jiva 
is Ksetrajfia only relatively ; for, the Paramatman, as the mward 
ruler of the world and the individual self, is the only and real 
Ksctrajiia. As the regulator of the individual self in its conditioned 
state, the Paramatman may again be the regulator cither of the 
totality of individual Jivas (samasti-jivdntary7min) or of each 


Sarva-samvadini pp. 142-3. 
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individual Jiva (vyasti-jivdntaryamin). In theological language we 
are told further that since the Avaiadras hav. relation to the 
phenomenal world, they all proceed from the Paiumitman, and the 
Bhagavat is thus supcrior to all of them. One of the primal 
evolutes of the Paramatman in this respect is the Purusa, who is 
regarded as the first (addya) of the Avatiras. This Purusa, in its 
twofold aspect as the Garbhodaka-siyin and the Ksirodaka-sayin, 
is the presiding deity of the Jiva in its singleness (vyasti) and 
totality (samast:) respectively. These two aspects of the Purusa, 
agam, are regarded as two sublle cmanations of the Samkarsana- 
Vyttha, who is Karanarnava-siyvin and who, according to the Vytha- 
doctrine, is supposed to preside over the Jiva. Thus, as the immanent 
regulator of the individual Jivas and the phenomenal world, the 
Samkarsana of the Vviiha-theory is absorbed as Leing identical with 
the Paramatman, just as the much older conception of Purusa is 
vssimilated within the theological scheme of the Paramatman in 
relation lo the Avatiras. 

From what has been said above it will not be difficull to under 
stand the theory which Jiva Gosvimin propounds on the relation of 
the Jiva to the Bhagavat. As the Jiva is an aspect of the Tatastha 
Jiva-sakti, the relation is the same as between a Sakti and the 
possessor of the Sakti. The Bhagavat as the Saktimat is, no 
doubt, the ground or source of the Saklii which cannot. exist 
without him, but the Sakti has also'a capacitv and existence of 
its own. The anwlogy of the sun and ils scattered] rays has already 
been cited above to illustrate the conception. The relation is thus 
one of non-difference as well as of difference (bhedadbheda) in an 
inscrutable manner (acinfya). The Jiva is non-different from the 
Bhagavat because it is a part or Améa, even if an atomic part (ar), 
and possesses essentially the same characteristics of eternity, non- 
liability of change ele. as well as the same attributes, in an 
infinitesimal amount, of Cit and Ananda. If the Bhagavat is Parna 
Cit and Pirna Ananda, the Jiva is Cit-kan& and Ananda-kani. 
But as the suvcrlativencss of the attributes and characteristics 
belongs to the Phagavat alone, and not to the Jiva, there is an 
mevitable difference ; and absolute identity can never he maintained. 
The Jiva is also eternally subordinate to the Lord, for the common 
attributes in the case of the Jiva is obscured and controlled by the 
Miaya-sakti, while the Lord is never affected by this Sakti, which 
indeed springs from him but which is vet external to him. The 
non-diffcrence makes it possible for the Jiva to approach him and 
be a part of his intrinsic Svaritpa-sakti, but the difference keeps the 
Jiva eterially separate and subordinate. Jiva Gosvamin maintains 
this position not only by the citation of Purana and other texts, 
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but also by a peculiarly dualistic interpretation of the Veddnta-sitra 
1. 2.12; it. 1. 2@ and ii. 3. 42-45. The Advaita texts, which speak 
of identity, shculd, m his opinion, be understood to affirm 
resemblance ; for the Jiva, being an Asso, naturally retains some 
of the divine character and becomes like unto the Bhagavat but it 
is never the same. It might be objected that if the Jiva is a part 
of the Bhagavat, then all the imperfections of the Jiva must also 
attach to the Bhagavat: but the reply to this furnished by the 
authority of the Vedanta-sttra i. 3. 45, which is interpreted to mean 
that the imperfections of the Jiva, who is an expression of the 
Bhagavat’s Tatastha Jiva-Sakti and not of his essential Svarina- 
Sakti, ean never be ascribed to the highest being. 


In his TVattva-samdarbha and clsewhere Jiva Gosvamin takes 
some pains lo refute the views of the Advaitu-vidins that the 
difference between the Jiva and Brahman is not real but is due to 
Upadhi (condition or limitation), by means of which the really 
unconditioned Brahman appears to condition himsclf (Pariccheda- 
vada) or limitedly reflects himself as Jiva  (Pratibimba-vada) .' 
The arguments against these Advaita theories arc well known ard 
need not be repeated in detail. Jiva Gosvamin employs the usual 
arguments against the validity of the assumption of Upadhi made 
by the Advaita-vadins. Tie argues that the Upadhi. which 
according to the Advaita-vadins, gives rise to a pereeption of 
difference which does not really exist. must be cither real or unreal. 
if it is real (vdstana), that is, if it is not imagined through Avidva, 
then how can the Brahman, who is always unconditioned, be 
conditioned 2? Being without any attrioule (Dharma), he cannot 
have any limitation or Upadhi: and being all-pervasive (vydpaka) 
und without a form = (niravayara), like the Akasa he cannot be 
visible and reflect himself as Jiva. The mere knowledge of the 
identity of the Jiva and Brahman, again, can never get rid of the 
Upadhi which, er hypothesi, is real and therefore persists m_ spite 
of such knowledge. Tf. on the other hand. the Upadhti ts presumed 
to be unreal (avdstava), that is. due to the Avidyva, then how can 
it touch the Brahman who is eternally free from anv touch of 
Avidyii? In such a case, the Brahmen, who is the sole reality, 
becomes unreal. It must be assumed. thercfore, that those scriptural 
texts which have been often cited in support of identity, onlv speak 
of resemblance due to analogy and are therefore instances mercly of 
that form of expression which is known as * secondary application 
of a word based on resemblance’ (sddssya-laksand). It is not 
denied that the Jiva resembles Brahmin and is identical in some 


See above p. 203. 
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essential characteristics. but there is also a real distinction which 
cannot be transcended. 


This relation of non-identity in identity is expressed by the 
supposition that the Jiva is a part of the Bhagave: as the ground 
or substratum of the Tatastha Jiva-sakti, and not of the Bhagavat 
as the displayer of the Svaripa-sakti.!. But since the capacity for 
bliss is an inherent attribute of the Jiva it finds a point of contact 
with the intrinsic Hladini Sakti or bliss:ul energy of the Bhagavat 
through the mode of Bhakti, which is nothing more than an aspect 
cf this intrinsic divine energy. This natural capacity of the Jiva 
restores his affinity or contiguity to the Bhagavat and counteracts 
its averseness, which springs from the effect of the external 
Maya-Sakti. But the Jiva is never an equal but a servant or 
Sevaka to the Lord, who is the Sevya, and its funct:on is to carry 
out the Lord’s will; even Bhakti, however inherent in the Jiva as 
an expression of the divine energy, can awaken only through divine 
grace (Prasida or Anugraha). Even when freed from the bondage 
of the Maya-Sakti, the Jiva persists in its 1eal and cternal character 
as an eternal spiritual atom worshipping the Lord. There are Srutis 
which affirm the distinction in the Jiva’s phenomenal existence and 
also in its state of release. The state of releasc, therefore, is only 
release from the carthly bondage of the May4-éakti, but not extinc- 
tion on perception of identity. nor the merging of the Jiva in the 
Bhagavat (laya). The emancipated seif is in reality no longer the 
Jiva or a part of the Jiva-Sakti, but becomes a part of the Svaripa- 
Sakti of the Bhagavat as his Parik:ra or Attendant in his Paradise. 
But since the relation of the Sakli to the possessor of the Sakti is, 
as we have scen, one of non-identity in identity, the rclation 
naturally continues in the state of emancipetion. 


d. Tre SkiKRSNA-SAMDARBHA 


* The interest of this Samdarbha is more theological than philo- 
sophical. Its chief object is to apply the principles established in 
the three Samdarbhas, described_above, to the personality of Krsna 
as dépicted in the Srimad-bhdgavata, and -present him as the 
highest personal god of Bengal Vaisnavism. Its theme is to main- 
tam that Krsna isnot an Avatara or an incarnate being, but the 
deity himsclf manifested in his perfect form as the Bhagavat. In 
other words, having establishe- the concept of Bhagavat, Jiva 
Gosvaémin now proceeds to show in a definite way that Krsna is the 

* jiva-sakti-visigtasyaiva tava jivo'msah, na tu éguddhavya, jivasya  tac- 
chakti-ripatvenaivémésatvam ityetad vyaiijayati. 
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Bhagavat as the Advaya-jfiana-tattva of its theology. From the 
point of view of the cult and! sect, therefore, this is the most 
important and central Samdarbka, the other three preceding Samdar- 
bhas being preliminary to it. ~ 


As the outset Jiva Gosvim‘n tefers to the distinction established 
in the previous Samdarbhas between the concepts of the Paramatman 
and the Bhagavat, and deals again briefly with the distinctive 
character (Svaripa), function (Karman), form (Akara) and place 
of habitation (Sthina) of the Paramatman. It has already been 
demonstrated by him that the perfection or Pirnatva of the 
Paramatman is relative (apeksita) to that of the Bhagavat, but 
this relative perfection is now explained by stating that it is the 
eternal source (dsraya) and the germinal ground (udgama-sthdna) 
of the various Avataras, as well is of the whole phenomenal creation. 
From the Paramitman spring the two Purusas, the Primal and the 
Secondary, who become the source of the serics of incarnate divine 
forms, just in the same way as the sun is the source or gound of its 
own rays. In other words, the incarnations are related to the 
Paramatman-Purusa as parts to the whole, and in their unmanifest 
state they lic in an indiscrete and germinal form in him. In this 
connexion, there is a discussion i detail of the twenty verses from 
the Bhagavata (i. 3. 6-25), which give a general list of the authentic 
appearance, partial (Améa) or complete (Améin), of the supreme 
deity. These Avataras have already been considered by Rupa 
Gosvamin in his Samksepa-bhdgavatamrta and have been summarised 
by us above; but there is some discrepancy in the order of cnumera- 
tion, Jiva Gosvamin following strictly the order of the Bhdgavatu. 
They are: 


1. Catuhsana 2. The Varaha 3. Narada, to whom is attri- 
buted the Satvata Tantra 4. Nara and Narayana 5. Kapila 
6. Dattatreya 7. Yajiia 8. Rsabha 9. Prthu 10. The Matsya 
11. The Kirma 12. Dhanvantari 13. The Mohini 14. The Nara- 
simha 15. The Vamana 16. Parasurima 17. Vyasa 18. Rama 
19-20. Balarama and Krsna 21. The Buddha 22. Kalki. 


The verse i. 3. 26 adds that the Avataras are numberless, lik: 
the ripples on an inexhaustible reservoir ; and this statement, in the 
opinion of Jiva Gosvamin, is meant to include such Manvantara- 
Avataras, not included in the above list, as Hayagriva, Hari, Hamsa, 
Prsnigarbha, Vibhu, Satyasena, Vaikuntha, Ajita, Sarvabhauma, 
Visvaksena, Dharmasetu, Sudhaman, Yogesvara and Brhadbhanu, 
as well as Yuga-Avataras like Sukla, Rakta, etc. 


All these appearances, with the exception of Nos. 19 and 20 
(namely Balarama and Krsna) are AmSas or Kalas (partial mani- 
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festations) of the Purusa (ete cdémsa-kalah pumsah) ; but among 
the AmSa-Avataras a further distinction is made of Avesa-Avataras. 
The Catuhsanas ctc. are instances of the Avesa or ‘ possession’ of 
the Jfiana-Sakti, Narada cte. of the Bhakti-sakti, and Prthu etc. of 
the Kriya-sakti of the supreme dcity. In some cases there is a 
direct possession by the deity (Svayam-AveSa), and these Avatiras 
have therefore often declared themselves as ‘I am the Bhagavat’ 
m the seriptures. In Avataras like the Matsya, there is a 
direct partial manifestation (sdksdd amsatvam). By the term 
Amsatva is meant that though these appearances partake directly 
of the divine selfhood (sdksdd bhagavattd), the sclfhood is said to 
be manifested partially, because of the invariably partial manifesta- 
tion in them of the divine Saktis, in accordance with the invariable 
divine will in the particular case.'. But as the part (Amé$a) can 
never be the whole (AmSin), the Avatira can never be the deity 
himself in his perfection. The so-called Vibhati-Avatiras who 
consist of the great Rsis, the Manus, the Devas, the sons of the 
Manus and Prajapati, arc included in the term Kala, which also 
means a part, but which indicates the manifestation of a smal! 
amount of divine energy (alpa-sakti), as distinguished from the 
great energy (mahd-sakti) displayed in the AveSa-Avatiras. The 
difference between the Avesa- and Kalaé-Avataras is thus one of 
degree only, illustrated by the analogy of the iron which receives 
different degrees of the quality of fire by contact, but which in its 
real nature remains as the iron. These are really cases of Jivas 
who are inspired specifically in various degrees by divine energy, 
but the AmSsa-Avataras like the Matsva are direct, if incomplete, 
manifestations of the divine self. 

Having thus cnumerated the various limbs or constituent parts 
(Anga) of the Paramiitman, the Bhagavate verses cited above con- 
clude by a half-verse which, in the opinion of Jiva Gosvamin, distinctly 
lays down the general character of the Avatiras, and emphatically 
distinguishes and determines Krsna as the supreme Bhagavat 
himself4 As the rest of the topic is concerned with the establishment 
of this important theme, it is necessary to quote the half-verse here 
and summarise Jiva Gosvimin’s explanation of the same in the light 
of the theological views of his school. The verse (i. 3. 28) concludes 
the list of Avataras with the statement? : 


ete camsa-kalah pumsah krsnas tu bhagavdén svayam 


1 avyabhicari-tadrsa-tadicchitvasat — sarvadaika-desatayabhivyakta-saktyddikat- 


& 
* The second half of the verse, namely, indrari-vyakulam lokam mrdayanti 
yuge yuge (“in different Yugas they gladden the world harrassed by the enemies 


vam. 
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“These are the Amsas and Kalas of the Purusa, but Krsna is 
the Bhagavat himsclf.” 


As this assertion stands at the end of the list of Avataras, it 
implies, according to Jiva Gosvamin, that the appearances mentioned 
in the hst are the various AmSa- or Kalai-Avataras of the Purusa, 
but Krsna (in company with Balarama), who is enumerated as the 
twentieth in the list, is the Bhagavat himself, who is not an Avatara.’ 
but the Avatarin or the very source of the Avataras themselves as 
the substratum of the Paramatman-Purusa. This position is ela- 
borately maintained, partly by an explication of this and other texts 
of the Bhagavata and other Vaisnava scriptures, and partly by 
reconciling those texts from Vaisnava and non-Vaisnava sources 
which are inconsistent or contradictory. 


In accordance with the rulc of interpretation that the predicate 
must not be uttered without a mention of the subject,’¥ Krsna who 
is already known as the twenticth in the list (i. 3. 23) ts the 
Anuvadya or the already known subject, and the Bhagavat is the 
Vidhcya or the predicate, mentioned here (i. 3. 28) for the first time 
with reference to Krsna. It is clear, therefore, that ‘being the 
Bhagavat’ (Bhagavatti) is predicated of Krsna and not ‘ being 
Krsna’ (Krsnatva) of the Bhagavat.2. In other words, the phrase 
means that Krsna is the Bhagavat, and not that the Bhagavat 
manifested himself as Krsna. If the meaning proposed were not 
meant, then the phrase would have been bhagavdms tu krsnah 
svayam, instead of krsnas tu bhagavdn svayam. The word svayam 
also indicates that Krsna is not a mere manifestation of the 
Bhagavat, and excludes the possibility of the Bhagavatta being 
falsely imposed (adhydsa) upon Krsnag 


A doubt may arise from the fact that the name of Krsna is 
included in the list itsclf along with those of other genuine Avatiras, 
and that such a mention among the Avataras in verse 23 is secm'ngly 
in conflict with the present concluding statement in verse 23 that 
Krsna is not an Avatara but the supreme god himself. But this 
is not a zeal inconsistency and can be reconciled by the application 
of the well-known Mimamsa rule of interpretation that, of two 


of Indra”) is, in Jiva Gosvamin’s opinion, not relevant to the discussion, as it refers 
to the Avatiras of the Purusa, previously mentioned. and not to Krsna. mentioned 
in the first half of the verse. It is taken as syntactically connected with the first 
Pada of the verse, being separated from the second Pada. by the particle fu (t- 
$abdena vikyasya bhedandt). 

* anuvidyam anuktvaiva na vidheyam udiruayet. 

2 krenasyaiva .phagavativa-laksano dharmah siidhyate, na tu bhagavatah 
krsnatvam. 

* krsnasyaiva = mildvatdratvam sidhyati, na tu pradurbhitatvam. 
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statements or mjunctions, that which is made first is to be 
considered weaker and therefore annulled by that which is made 
afterwards.! Or, the two apparently conflicting statements may be 
reconciled by regarding the sccond statement (namely, that Krsna 
is the Bhagavat himself) as a piece of Sruti or testimony by direct 
authoritative statement. As such, it is of greater force than the 
first statement in the Avatara-list in verse 23, which is a mere 
Samakhya or laudatory enumeration; for the Mimamsa rule (iii. 
3. 14) lays down that of the several means of determining the real 
sense, Sruti (testimony), Linga (power of words to express their 
sense), Vakyva (syntactical connexion of words in a_ sentence), 
Prakarana (context), Sthana (sequence of place) and Samakhya 
(enumeration or related sense), cach succeeding one has a weaker 
force than the preceding owing to the remoteness of meaning Of 
these recognised means of interpretation, Sruti is defined by Jiva 
Gosvamin as direct instruction which is not dependent on anything 
else.’ implying that Sita here deliberately makes the concluding 
statement as a piece of direct instruction, which lays down, 
rrespectively of any other preceding statement, that Krsna is the 
Bhagavat himself. That this Sruti or direct instruction is emphatic 
and unambiguous (sdévadhdzand) is indicated by the employment of 
the particle tu, which, in the opinion of Jiva Gosvamin, is to be 
taken here in the sense of the emphatic eva. This affirmative and 
determining Sruti, therefore, makes it imperative that such other 
Srutis as speak of Mahanarayana and other deities as the supreme 
Bhagavat are to be understood as implying that their Bhagavatta, 
unlike that of Krsna, is not ahsolute but relative (gunibhita). 
Even if the particle tu be taken as meaning ‘but’ in the sense of 
an alternalive, it serves to differentiate Krsna as the Bhagavat from 
the Paramaétman-Purusa, as well as from the partial manifestations 
of Paramaitman-Purusa already enumcrated.* 

It is also pointed out that the conflicting verse 23 included in 
the Avatara-list 


rama-krsndviti bhuvau bhagawin aparad bharam 


which states that “the Bhagavat. namely, Balarama and Krsna, 
removed the burden (by appearing) on the carth,” also specifically 


" paurvaparye — piirva-daurbalyam prakrtivat, vi. 5. 58 


sruti-.nga-vikya-prakarana-sthana-samakhyanam samaviye pdara-daurbalyam, 


artha-viprakarsat. 
% 


stksid upadesas tu srulir iti paribhagyate : saksattvam, citra  nirapeksatvam 
uryale. 


tu sabdo'méa-kaldbhyah pumsas ca séksid bhagavato vailakganyam. 
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employs the term bhagavat with reference to Krsna (in company 
with Balarama, who is thus also not an Avatira). As the term is 
not so employedAwith reference to any other Avatara in the whole 
list, Krsna is to be taken not as a partial manifestation or an 
incarnate being, but as the supreme deity himself in his own person. 
There may be an objection that the act of removing the burden of 
the world is proper only to the Avataras of the Purusa and should 
not have been mentioned in connexion with Krsna as the supreme 
deity. This anomaly is reconciled by the theory that when the 
Bhagavet in his perfection manifests himself, the AmSa-Avataras 
also enter into him! and make their sumultancous appearance, for the 
parts always remain in the whole. The acts which are performed, 
not by the Bhagavat himsclf, but by these AmSa-Avataras who 
remain absorbed in him. are merely imposed upon (dropa) on the 
Bhagavat.. The reason why the Bhagavat-Krsna is mentioned in 
the Avatara-list is to indicate that even in his own essential character? 
he sometimes becomes visible, like an Avatara, to the whole world® 
in order to cause the wonder of peculiar bliss to his own exclusive 
servants! by fostering a certain sweetness by his Lila of birth etc.’ 
The mention, therefore, is meant only to show Krsna’s infinite grace 
to the world. and not indeed to show that Krsna is an AmSa-Avatara. 
The word Avataira applied at all to Krsna must mean generally a 
deseent of the Bhagavat-Krsna in his own character (Svariipa) into 
phenomenal glorv.s 


’ By this method of argument based on the interpretation of the 
sacred scripture of the school, Jiva Gosvamin attempts to establish 
that the Bhagavata statement about Krsna’s absoluteness as the 
Bhagavat is a positive, unambiguous and emphatie Sruti which must 
prevail over all other statements.; It is therefore a definitive asser- 
tion of the Panbhas&é kind, which lays down an authoritative rule 
or proposition determining the sense of the whole workN A 
Paribhasé is further described as that which is meant to bring 
eertainty in the midst of uncertainty.* As such, it occurs only once. 
and not repeatcdly, as specifically defining a thing ; but its singularity 
has the force of controlling and determining the sense of a plurality 


srikysne «avatarati tat-tad-amsavatardnim api pravesah. 
* svartipastha eva. 

kaddcit sakala-loka-dréyah. 

paryana-risesanaim dinanda-visesa-camatharidya. 

kem api madhuryam nija-janmidi-lilayaé pusnan. 
prikrta-vaibhave'vataranam. 


*  pratindkdrena granthdartha-nirndyakatvat. 
aniyame niyama-kérini. 
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of other texts.’ It is thus a Mahavakya or a great proposition, like 
the phrase tat tvuam asi; and the proper Sastric method would be 
to explain every other proposition, which appears inconsistent or 
contradictory, in the light of the significance of such a Mahavakya.* 
It is also maintained that this Paribhasé statement not only controls 
all other Bhagavata texts but also conflicting texts in other Puranas, 
which must be interpreted in such a way as not to appcar inconsistent 
with it. The reason for this is that the Phdgavata, as already 
demonstrated in the previous Samdarbhas, is the most authentic and 
infallible scripture, superseding the authoritv of every other Sastra 
(sarva-séstropamardaka), and this particular Sruti or Mahavakya 
occurs in that work purposely to determine the highest spiritual 
truth (paramartha-vastu-paratva) in a definite and indisputable 
manner. It is like the emphatic and indisputable command of a 
king to his followers, and it has been repeated!v utilised as such, 
for reconciling conflicts, by authoritative commentators like Sridhara- 
svimin. 


Jiva Gosvimin thus admits that, notwithstanding this single 
authoritative statement, there are many texts in the Bhdégavata and 
elsewhere, in which Krsna appears to be spoken of as a partial 
aspect or AmSsa-Avatara of the Bhagavat. These texts fall into two 
groups, namely, those occurring respectively ‘n the Bhdgavata itself 
and those in other Puranas and Itihasas. Jiva Gosvimin contends 
that with reference to both these classes of texts, the Mahavakya 
considered above prevails, and they must, therefore, all be interpreted 
accordingly. Some of these texts are discussed in detail by him: 
for instance, Bhagavata iv. 1. 58 (harer amsau thagatau) ; x. 1. 1 
(amsendvatirnasya visnoh) :x.%.13 (jagan-mangalam acyutadmsam) : 
x. 2. 38 (distydmba te kulsigatah parah puman amsena); x. 8. 19 
(ndrdyana-samo qunath) ; x. 20. 40 (babhau bhith...... kalabhyam 
nitaram hareh): x. 43. 20 (avatirndvihdmsena) , etc. In all these and 
such other verses| the presence of words like amsa or kald appears 
to indicate a contrary idea of Krsna as a partial aspect of Hari, 
Narayana, ete ; but the texts are reconciled by the ingenious explana- 
lion that the terms améa or kala do not refcr to Krsna-Bhagavat 
himself directly but to those partial aspects or incarnations who 
remain absorbed in him and manifest themselves to the phenomenal 
world simultaneously with the Lord's appearance, in accordance with 
the well known fact that parts can never exist without the whole. 
Commentorial ingenuity is also shown sometimes by adopting 
particular ways of grammatical or syntacticu! analysis of words or 


d 
vdkyandm kotir apyelenaivndmund stisaniya. 
*  viruddhayaménainim etad-anugunarthatayaiva vaidusi. 
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phrases—a device which is not unknown ir Indian philosophical 
litcrature m general. The interpretation, for instance, of the phrasc 
nadrdyana-samo gunath, employed with reference to Krsna in one of 
the above passages (x. 8. 19), is made favoi-rable to Krsna’s case 
by rejecting the sense “equal to Narfiyana in his attributes ” 
(nirdyanasya samo*gunath) obtained by Tatpurusa Samasa, and by 
accepting, by means of the Bahuvrihi Samasa, the sense “to whom 
Natavana bears a resemblance by his attributes” (ndrayanah samo 
uasya grnath) » 


There are also some passages in which Mahikala or some such 
deity is represented 4s the supreme being: but such a view is 
inconsistent with the gencral purport of the RBhdagavata, which 35 
represented by the Mahavakva cited above. Such passages, there- 
fore, are as a matter of course rejected. The Puranas which give 
expression to such views belong to the Tamasika class of Puranas, 
which are inferior in authoritv to the Bhdgavata, the greatest 
Satlvika Purana, and which cannol therefore establish the superiority 
of such deities as Mahikala to Krsna. It is next shown that even 
in the Vaisnava Puranas, which are Sattvika, there are passages or 
legends which appear conflicting ; for instanes, the legend narrated 
in the Mahabharata and the Vigsnu-purdna that Krsna and Balarima 
sprang respectively out of a piece of black and white hair of 
Narayana. Such a legend is not entirely rejected, but it is suitably 
explained. It is shown that a hteral imterpretation cannot be 
given to the Iegend, for it is ahsurd to suppose that a god who 
is not subject to old age could possess white hair. A) symbolical 
meaning, therefore, is found of the legend. The word kesa (hair) 
is interpreted to mean lustre famsu). and the white (sita) and 
black (Arsna) lustres serve figuratively lo indicate the prowess of 
Vasudeva and Samkarsana as cmanations of the supreme deity, while 
Narayana, as a partial aspect of Bhagavat-Krsna, shows these lustres 
at Krsna’s will to the gods. 


What is said above will give a rough idea of the method of 
interpretation and argument followed by this great apologist of the 
Bengal schoo! of Vaisnavism. Partly by the direct testimony, and 
partly by a reconciliation, of various texts culled from the 
Mahabharata, Visnu-purdna, Hari-vamsa, Padma-purdna and Bhaga- 
vata, as well as by an unceremonious rejection of texts which cebrate 
other sectarian deities like Siva, he gradually builds up a series of 
favourable texts round the ecntral Mahivakya, which is elaborately 
shown to declare emphatically the supreme godhead of Krsna. We 
are told that we must not make light of such a method, for in the 
Vedanta-stitra Vyisa employs a similar method for reconciling 
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conflicting texts with one particular Mahavakya. In such cases 
what is to be considercd is not the number, whether large or small. 
of texts on the subject, but their comparative strength or weakness ; 
for it is seen in the world that a thousand men can be vanquished 
by a single person.! 


Jiva Gosvamin next seeks. with a similar method, to establish 
the Bhagavattaé of Krsna by showing that Krsna is to be regarded 
as the source not only of the Purusa-Avatiara and of the Lila-Avataras 
who proceed from the Purusa, but also of the Guna-Avataras, namely, 
Brahma, Visnu and Siva. He is thus superior to the recognised 
Trinity of the Puranic mythology and religion. No doubt, these 
Avataras, being aspects of Krsna’s manifestation, are each of them 
perfect (parna) but Krsna is the most perfect (parnatama). In 
Krsna as the Bhagavat, there is the fullest display of all the divine 
Saktis, but what is prominent is the highest expression of the Hladini 
Sakti or the energy of bliss, which absorbs and supersedes all other 
aspects of the Svartipa-sakti. As such, therefore, Krsna, as the 
highest embodiment of divine Ananda or Madhurya, is superior to 
such lower expressions of the deity as Nariyana or Vasudeva in 
whom onlv the aspect of divine might (Aisvarya) is displayed. Jiva 
Gosvamin also discusses in detail the authoritative opinions on this 
subject of the great interlocutors of the Bhagavata, namely, Vidura 
and Maitreya (iv. 17. 6-7), Pariksit and Siika (i. 19; ii. 1, ete.), 
Vyasa and Narada (i. 5: i. 6. 2, cte.), Brahma and Krsna (ii. 7), 
Saunaka and Siita (i. 1 f). These great teachers and their listeners 
in the Bhdgavata (Maha-vaktr-srotr) agree in regarding Krsna as 
the Bhagavat. Krsna is the theme gencrally of the entire Bhdgavata, 
consisting of cighteen thousand verses, but the subject is especialiv 
dealt with im Skandhas/ i, x and xi; and in the dialogues of 
Brahma and Narada, of Vidura and Uddhava, and of Narada and 
Yudhisthira in Skandhas ii, iii and vii respectively, as well as in 
isolated passages like iv. 1. 58; iv. 17. 6; v. 6. 18; vi. 8. 20; end 
of ix; xii. 1]. 26, and in the Anukramanika section (xii. 12) of the 
work. In this way Jiva Gosvamin takes upon himself the task of 
marshalling a formidable army of Bhagavata passages in support of 
the Mahavakya. which he designates as the king of all utterances,” 
and attempts to show that Krsna as the Bhagavat is not only the 
principal theme of the work in more than half the number of verses 
comp¥sed in it, but this theme being exclusive to it, it receives the 
name of the Bhdgavata. This claim is recognised also in the other 


vakyanim durbala-balitvam eva victianiyam, na tu hahvalpata; dréyate ca 
loke ekendpi yuddhe sahasra-parajaya iti. 


* vecana-rajasya send-samgrahah. 
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Puranas: for instance, the Brahmdnda-purana speaks of Krsna’s 
name figuratively as the moon churned from the nectar-sea of Suka's 
speech (suka-vdg-amrtdbdhindu). Passages which. in Jiva Gosva- 
min’s opimion, are lypically representative of the view expressed 
in the Mahavakva, are also discussed and explained in detail, e.g. 
In. 24. 55: x. 14. 80: x. 3.7: x. 20. 3651. 2. 79; ete. It is repeatedly 
laid down that the Bhagavata, as already demonstrated im the firs! 
Samdarbha, is the paramount Sistra of all Sastras (sarva-sdstra- 
cakravartitva); and there are passages in the work itself (e.g. 
x. 57. 20) which indicate that it supersedes other Sastras (apara- 
sastropamardaka). In the work itself we have also the statement 
that it was composed by Vyasa after obtaining the beatific vision. 
All these facts make the Bhdgavata the most trustworthy guide in 
matters of worship, so that if other gods are extolled in other serip- 
tures, the ultimate supremacy of Krsna, who ts declared and praised 
in the Bhdgavata, is beyond doubt. Onee this position is accepted, 
it is easy to explain that such deities as Naravana and Vasudeva. 
who are celebrated in the Padma-purdna, Ndrdyana-Upanisad and 
Vdsudeva-U panisad, are merely henotheistically conceived as th: 
supreme god, but they are really various aspects of Krsna-Bhagaval. 
Texts other than those from the Bhdgavata are also cited to prove 
the supreme godhead of Krsna: for instance, from the Mahabharata, 
inclnding the Gitd (xv. 15: xiv. 27), Gondla-tapani, Padma-purana, 
Brahma-samhita and from the list of one hundred and cight names 
of Krsna given in the Brahmanda-purdna, ete. 


In this connexion Jiva Gosvamin discusses the main purport of 
the Gi#d which, in his opinion, supports the inculeation of the worship 
of Krsna. and not of Viisudeva, as the highest god. From the 
evidence of this, as well as of other sacred texts, he proceeds to 
demonstrate that the supreme god can have no other essential form 
than the form of man (nardkrti), which is exhibited by the two- 
handed Krsna, and not by the four-handed Vasudeva, who represents 
only an Aisvarya form of Krsna himself. Some are of opinion. 
however, that the theophanic omnipresent form (@svaripa), which 
is described in the cleventh chapter of the Gitd, is the real form of 
the supreme god, but our author considers this to be incorrect. 
The Visvaripa, he thinks, is subordinate to the Krsna-riipa, for it 
is Krsna who at his will reveals the Visvaripa: and we are told 
that after showing the terrible omnipresent form he shows again 
his own form to Arjuna.’ This clearly indicates that his own real 
form (svakam ripam) is not the Visvartipa bul the human form 


- ‘ e - - - 
' snakam vtiipam darsaydmisa bhiiyah. 


*  aisvartipam na tasya siksit svaripam itt spastam. 


248 Vaisnava Faith and Movement 


(Narakrti, even with four hands) which is directly shown thereafter 
as his own.' It is childish babbling which contends that the glory 
of the Visvariipa is declared by the indication that to perceive it 
Arjuna was specially endowed with divine vision.? On the contrary, 
Viva Gosvimin maintains that Arjuna perceived the manlike form 
(Narakrti) of Krsna that is not perceptible to mortal vision, but per- 
ceptible only to the particular vision which comes from the inherent 
Sakti of the Bhagavat.’ ? This view is established by several texts cited 
from the Bhagavata and the Padma-purdna; and it is shown that 
it is difficult even for the so-called divine vision (divya-drsti) to 
percieve the essential Krsna form of the deity which is not easily 
visible even to the gods.t. It was vouchsafed to Arjuna for daily 
sight because he had the Lord’s special grace as his intimate 
Associate or Parikara:; but Arjuna had to be endowed with divine 
vision in order to sec his other Visvaripa, which was assumed for 
the particular theophanic exhibition. That this human form is the 
intrinsic form of the deity is also proved by the description of 
Krsna in the form and dress of » Gopa (cowherd) in the Gopla- 
tapani and other scriptures; and the first great preliminary verse 
(mahopakrama ; 1. 1. 1 janmaddyasya) of the Bhagavata, as well as 
iis last all-concluding verse (sarvopasamhara ; xii. 13. 14 kasmai 
yena), also bears oul the position that Krsna is the highest being, 
having a form similar to that of man. 


In this connexion, Jiva Gosvamin attempts to sct at rest doubts 
arising from certain vaguely understood texts, with regard to the 
essential form of Krsna, which in these texts is so diversely described 
as to raise the presumption of its bemg an impermanent phenomenal 
form. These texts, in his opinion should be interpreted in such a 
way (anyathaiva drsyam) as to rebut this unworthy presumption. 
In ils essence the Vigraha of the Bhagavat-Krsna consists of the 
three attributes of Sat, Cit and Ananda, but some of these texts 
describe the appearance of the Vigraha diverscly as having two or 
four (sometimes even six or cight) hands. All these appearances, 
in Jiva Goasvamin’s opinion, are real, but since the Bhdgavata and 
other scriptures describe the divine form as similar to that of man 
(manusya-linga), this similarity is best displayed in the two-handed 
form alone.” This is, of course, in reply to those who hold that the 


nar ikdra-caturbhujasyanva svakatva-nirdesat. 
tad-darsanartham arjunam prati dirya-drsti-dana-lingena tasyaiva mahatmyam 
itt tu bala-koldhalah. 

7 prikrta-drster apyakaranatvad bhagavac-chakti-visesa-samvalita-drster eva 
tatra learanatvat. i 
tac ca narikrti para-brahma divya-drstibhir durdarsam. 
dui-bhujatva eva sri-krsnatvam = narakrti-kawvalyin mukhyam. 
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Absolute is unconditioned and therefore formless and attributeless, 
but that im its appearance to the seeker it sometimes conditions 
itself and assumes form, whtch is thus not real and eternal. The 
reality and eternity of the two-handed Krsna-form, similar to that 
of man, is sought to be establishe] by considering, in the first 
place, whether great and reliable worshippers have had actual 
visions of it as the essential divine form, and secondly, whether such 
a form is known to exist really and cternally in any of the divine 
Dhamans or residences of the Lord. Jiva Gosvamin contends that 
the sacred and revealed texts furnish enough testimony of great 
sages and devotees who had a direct beatific vision of the two- 
handed form as the only real form. It is on the basis of this 
recorded intuition of the sages (vdvad-anubhava-sabda-siddha) 
that this cssential character of the Bhagavad-Vigraha has already 
been established and illustrated in the second Samdarbha. The 
scriptures also reveal that the Krsna-Vigraha in the form and dress 
of a Gopa existed eternally, even before its manifestation to the 
phenomenal world in the Dvépara Age, and sported in this form in 
Vrndavana. In the Gopdla-tdpani, both the two-handed and the 
four-handed forms are mentioned as olsjects of devotional meditation, 
although in the Agamas the two-handed form alone is spoken of ; 
but everywhere the similarity to the human form is made clear. It 
is admitted thatKrsna in his finite powcr is known to have displayed 
other forms (for instance, the Visvariipa shown to Arjuna or to 
Yasoda), which theophanic forms included the entire universe with 
its creatures, endless Narayanas, endless Vaikunthas, Dhamans and 
Parikaras. But Krsna is known to have resumed his essential form 
immediately after these theophanics: and it is noteworthy that 
even in the four-handed form seen by Arjuna the similarity to the 
human form (manusya-ripatva) is cmphasised in the Gitdé verse 
drstvedam mdnusam tuipam., Tf the Srutis sometimes describe th? 
divine forin as being without hand or feet (apdani-pdda), or as having 
a thousand hands and feet, they only mean, as Jiva Gosvamin has 
already pointed out, to indicate thal his form with its hands and 
feet is similar indeed to that of a human being, but that it is not 
the same, because it is non-phenomenal (aprakrta). It is clear 
that all these claborate arguments are meant to establish that the 
philosophical absolute, conceived as a rcligious concrete, is a personal 
god who has to be meditated upoi and worshipped. For that 
reason and to that extent. a form must be assigned to him; he can 
indeed be worshipped in various forms, but the best form is that 
which bears similarity to that of man. But there was perhaps a 
much narrower sectarian reason for distinguishing and establishing 
the two-handed Krsna-form as the most essential form of the 
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divinity. The attempt was meant to show that although Krsna as 
Vasudeva or Narayana, manifested in the four-handed form, is 
worshipped by some sects, Krsna. as the two-handed son of Nanda, 
who is the object of meditation and worship of the Bengal sect, 
represents the deity in his real and ctcrnal form. 


On the colour of the deity there is some vagueness. The 
complexion is usually described as dark-blue like that of the rain- 
cloud: but the word sydma (dark) has not been interpreted 
uniformly. Some take it to mean dark-bluc, but others, including 
our author, think it to be the colour of the Atasi flower (common 
flax), which is described as a mixture of white, yellow and grecn. 
Such uncertainty in the description of the divine complexion, in 
terms of the sensuous colours of the universe. ts of course explained 
as inevitable, for in a matter like this cxactitude is impossible. 
Other prominent characteristics of Krsna, well known from Puranic 
descriptions, are his cternal youth, of which the essential form 1s 
adolesecnee (Kaisora), and the possession of a Venu, Vamsi or 
Murali. Of this last characteristic various symbolical interpretations 
are given, such as the sweet and transcerdental power of musical 
attraction of the Saktis to the deity. This power of attraction ‘s 
found by the Gautamiya Tantra in the derivative sense of the name 
of Krsna itscH, of which the clymology is given from the root srs. 
‘to draw. The Krsna-form is said to possess infinite beauty and 
sweetness; and the sacred texts delight to describe, in language 
hordering on sense-devotion and eroticism, the unspeakable loveliness 
of his personal appearance. The eves of the god resemble the 
full-blown lotus-leaves, his cloth is yellow like lightning, garlands of 
flowers decorale his breast and various ornaments increase the 
natural beauty of his person. All these details of his dress, decora- 
tion, ornament and appearance are to be gathered from the accounts 
given in the Vaisnava Rasa-sastra ; but the real form and dress of 
the deity, as already noted. resemble thai of a Gopa or cowherd., 
although of course the word Gopa receivcs at the same time the 
symbolical sense of a protector or sustainer 


From the establishment of the proposition that Krsna-Bhagavat 
is the Maha-Vasudeva, it follows that Balarima is Maha-Samkarsna, 
the second of the four Vyiha-emanations of the supreme deity. 
Hence, it is nol correct to say that Balarama is only an Avesa- 
Avatara, or, as some maintain, an Avatira of Sesa. On the contrary, 
Sesa himself is an Avatéra or Améa, being a Parsada (Associate) , of 
Balaraina-Samkarsana, who is thus different (anyatva) and far 
superior to Sesa in divine energy (sakiyatisayatva). As Krsna and 
Balarama are mentioned as dual deities (yugalatayda), their cquality 
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of appearance (sama-prakasatva) is undoubted. Jiva Gosvamin 
cites several texts to show that in Balarama the divine characteristics 
of the Bhagavat are all to be found ;’ but such is not the case with 
Avesga-Avataras like Prthu. This means that Balarima is Samkar- 
sana himself and not an Avatira of Samkarsana, and is thus one 
of the direct primary forms or emanations of the Bhagavat-Krsna. 
Tt is for this reason that the sacred texts deseribe him as Svaraj, or 
existing independently by himself as a form of the supreme divinity. 

In this way the other lwo older Vyiha-forms, Pradyumna and 
Aniruddha, who are also mythologically Krsna’s son and grandson, 
are shown to be aspects or emanations of the supreme god Krsna 
It is not necessary to enter into the details of this dogma which has 
only a theological interest ; it would be enough to indicate thal, in 
Jiva Gosvamin’s opinion, the Purdtic legend, which speaks of 
Pradyuinna as an imearnation of Kama slain by Siva’s wrath, 
represents a one-sided and therefore misleading view (ekadesa- 
prastdvu-mitra) ; for Srutis like the Gopdla-tdpani distinctly state 
that Pradyumna is included cternally in one of the four Vyihas 
of Krsna. As an ordinary Prakrta deity Kama cannot be so 
included. The real explanation is that Kiama, who was burnt to 
ashes by Siva’s wrath and became cternally bediless thereby, had 
no capacity of regaining his own body :; it was then that Pradyumna. 
us an Aimsa of Vasudeva, entered into Kama and brought him back 
to life. Or, one may explain by saving that the real Kama, as an 
Améa of Vasudeva. could not and was never burnt by Siva’s anger: 
what was burnt was the Praikrta Kama. By a similar method of 
interpretation, Aniruddha is established as the direct fourth Vyiha of 
Krsna. The explanations are indeed ingenious. bul the very fact that 
Jiva Gosvamin often supplics two or more alternative explanations 
or offers a choice of meanmgs shows that his interpretations are 
mere conjectural efforts at reconciliation of conflicts: they attempt 
excgetical ingenuities but entirely ignore the historical significance 
of most of these ‘older theological conceptions. 

/ Having established in his own way the direct divinity of Krsna 
as the highest Bhagavat, it is indeed superfluous to show that all 
the attmbutes of reality and cternity (nityatrva), power (vibhiti) 
ete., pertaining to the Bhagavat. become established in Krsna as a 
matter of course. But for further sirengthening his own position 
and for removing erroneous views of the ignorant, Jiva Gosvaimin 
briefly deals with this topic, and shows from the evidence of the 
sacred texts that all the highest divire attributes of the Bhagavat 
have been predicated of Krsna. 


1 bhagaval-laksanaini tatra sriyate. 
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If there were any doubt regardiug Krsna’s reality and eternity 
(nitya-sthiti) as the highest god, then the Sastras, which are worthy 
of the greatest confidence (pardpta), would not have given instruc- 
tions regarding his worship! and deliberately displayed the intention 
of deceiving (vipralipsd).* The Advaita-vadins, however, deny that 
there is an absolute reality called Krsna: they say that this name 
and form have been imposed upon the unconditioned Brahman for 
the convenience of the dualistic ideas of worshippers. This, in 
Jiva Gosvamin’s opinion, is not correct ; because imposition (dropa) 
can be imagined only on a thing which is conditioned in form and 
altribute, but not on a substance which is infinite in form and 
attribute. Jiva Gosvamin repeats that the Nityatva of Krsna is 
established by Mahad-anubhava or intuition of great sages, who are 
known to have received the direct vision of the deity and its 
desired cficcts.? This is admitted even by Sridhara-svaimin ; for, 
otherwise, how could Krsna be an auspicious and desirable object 
of meditation (Dhyana) and thought (Dharana)? This Saksat- 
kara or beatific vision is not merely with references to the images 
or symbols of the deities; for movements and appearances of the 
deity haye been directly described in the sacred texts.t It is because 
of this reality of the deity himself that it is possible for devotees to 
have such a vision in symbols like the Salagriima stone. That 
devotees have realised Krsna as such (suddha-nirdesa) is indicated 
by the well known Mantra of eighlcen syllables (astddasdksart) 
which prescribes Krsna, along with his Parikaras, as the object of 
worship. Even the Baudhdyana Dhavina-sdistra has a similar indica- 
tion, and the Gopdla-tdpani Sruti clearly declares the view. But 
enough of collecting a mass of evidence to prove what, In the opmion 
of our author and his school, admits of little doubt. Jiva Gosvamin, 
therefore, concludes by stating pointeely that those who dare think 
otherwise of Krsna, who is the Bhagavat himself, are people who 
are deluded by the effect of cternal sin (anAdi-pdpa-viksepa), and 
such people are evil-minded and perverse (durbuddhz) ! 


For this reason Jiva Gosvamin doves nol think it necessary to 
dilate upon the topic, bul only briefly illustrates with reference to 
Krsna such Bhagavat elements of Vibistva or Lordship, as Prakrta- 
vastvitiriktatva (the state of surpassing phenomenal objects), 
Sva-prakasatva (sclf-luminosity), Svayam-riipatva (identity of form 
and essence), etc. But the question of Krsna’s Dhaman (abodc) 


tatra tavad dradhand-vikyenaina si sidhyati. 

Gropas ca paricchinna-guna-ripa eva vastuni kalpyate, -vinanta-guna-ripe. 
drsyote ca updsakandm siksatk@ras tat-phala-praipts ca 

gati-vildsdder varnitatvat, 
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and Parikara (retinue) engages greater attention and occupies him 
in the rest of the Samdarbha. The Dhaman of the Bhagavat as an 
expression of his divine selfhood or powcr (Svaripa-prakisa or 
Svartipa-vibhiti) has already been explained in the Bhagavat- 
samadarbha ; an attempt is now made to show that this is also the 
Dhaman of Krsna. The details of the cosmography are somewhat 
fanciful and confusing, but thev follow generally the Puranic account. 
It is not necessary to go into them, but is appears that the Dhaman 
of Krsna, as that of the highest god, is located as the highest, 
existing independently (svatantratayd) above and beyond the 
Dhimaus of all other major or minor deities (sarvopari-sthdyit vam). 
The universe (Brahmanda) is described as consisting of fourteen 
worlds (Bhuvanas), namely, seven Lokas (Prthivi, Antariksa. 
Svarga, Mahar. Jana, Tapas and Satya) and seven Patalas (Atala, 
Vilala, Sutala, Rasitala, Talatala, Mahitala and Pataila). Outside 
these there are eight sheaths or Avaranas of Prakrti, bevond which 
there is the enveloping occan called Kiirana-samudra or Viraji. 
Above this is situated the Siddha-loka, which is the abode of the 
Nirvisesa Brahman. Above this Loka lies the Para-vyoman, of 
which the presiding deity is Narayana, who is a sportive appearance 
(Vilésa marti) of Krsna. In this Para-vyoman the infinite Avatiras 
of the Bhagavat-Krsna reside with their respective retinue, and 
each has a separate Vaikuntha, so that the Para-vyoman is the 
ageregate of the infinite Dhamans of the different: partial manifesta- 
tions of the Bhagavat. The three creative emanations or Vythas 
of the Paramatman-Purusa, vamely, Samkarsana, Pradyumna and 
Aniruddha, lie eternally on three oceans respectively. namely, 
Karanodaka, Gunodaka and Ksirodaka. But set beyond all these 
infcrior Dhaimans, lies the Goloka or Maha-Vaikuntha, which is the 
exclusive abode of the Bhagavat-Krsna, as well as of his Parikaras, 
who are his own people (sra-jana) and possess intrinsic affinity with 
him (sajatiya). But like the deity himself, the Dhaman has also 
the power of pervading both the phenomenal and non-phenomenal 
objects! and appearing in diverse forms. When the Bhagaval in 
his Svariipa makes his appearance in the phenomenal world, his 
Dhiman, along with his Partkaras, makes its simultaneous appearance; 
but like the Bhagavat, again, tt never loses its non-phenomenal 
character; for his Dhiman and his Parikaras are, like himself, beyon] 
Prakrti and really constitute peculiar expressions of his own intrinsic 
energy (bhagavat-prakdsa era). By the Bhagavat’s inscrutable 
power (aemtya prabhava), therefore, his highest Paradise, which is 
; 

sa golokah = sarva-gatah = Srikrsnavat — sarva-prdpancikdprapancika-vast u- 
vyapakah. 
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situated beyond all the Lokas, also exists on the phenomenal earth. 
The terrestrial Goloka or Vrndavana is thus not essentially different 
but really identical with the celestial Goloka or Vrndavana, and the 
Lord Krsna exists eternally in both places with the same retinue. 
Just as the Vigraha of the Bhagavat is conceived after the image 
of man, so this school conceives the celestial residence of the deity 
on the model of the legendary terrestrial abode of Krsna. Jiva 
Gosvimin seeks to establish this dogma on the testimony of the 
Puranas, which give an account of the Dhaman of the Bhagavat- 
Krsna. In the descriptions given in the Padma-purdna or the 
Brahma-samhitd, for instance, we find that the unearthly Krsna-loka 
is deseribed as a sublimated replica of the earthly haunt of Krsna, 
with ifs river Yamuna, its Gopa-Gopis, its trees, plants and 
ammals. But the term ‘terrestrial’ must not be taken to imply 
that the carthly residence is phenomenal: it is as much non- 
phenomenal as the cclestial ahode, only it makes its appearance in 
the phenomenal world. It is maintained, therefore, that the Gokula 
or Vrndivana, which exists on carth as the residence of Krsna in 
a non-phenomenal form, also exists simultaneously as the Goloka 
above every other Loka;!' the only difference is that in the earthly 
Vrndivana Krsna stays both in his Manifest (Prakata) and 
Non-manifest (Aprakata) Lillis. but in the uncarthly Goloka he 
stays in his Non-manifeslL Lila. Even the word ‘ Goloka’ is inter- 
preted as equivalent to the word ‘ Gokula’ as the abode of cows and 
cowherds (go-gopa-vdsa-ripam or gopindm svam lokam) : and as 
Krsna in the form and dress of a Gopa is the most essential form of 
the divinity, his Parikaras, as his Sajatiyas, are also Gopas in both 
the places. If one objects that there cannot be such simultaneous 
appearance of Dhaimans m two diffcrent places, it is replied that the 
two Dhaimans possess the character of the Vigraha of the Bhagavat 
which is capable of making such appearances.? This is confirmed by 
the fact that in the scriptures the two Dhamans are described as 
posscssing the same names, forms and attributes.? As his Dhiman 
is an expression of the dcity’s most intrinsic and highest attribute 
of bliss (IWladini Sakti), it is described as the place where there 
is only an excess of intrinsic divine bliss (svaripdnanda-sukhotkarsa) . 
It is also noted that just as in the Manifest (Prakata) Lila, the 
deity can at his will limit himself to the finite and the phenomenal, 
even though retaining his infinite and transcendental attributes, so 
his Loka simultancously retains its earthly and divine character. 


"ata cva vrndivanam gokulam eva sarvopari virdjaminam gokulatvena 
prasiddham. . 
3 sri-vigrahavad ubhayoh prakdsavirodhat. 
samana-qura-nd ma-ripatvenamnitatvat. 
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If one objects to such a simultaneity, it is replied that the power 
of the Lord is beyond thought. In other words, there is a mystical 
interlapping of the infinite and the finite, of the phenomenal and 
the transcendental. This is said to be illustrated by the legend 
(Bhagavata, x. 18) of Brahma’s mistake in stealing the divine cows 
of Vrndavana from the charge of the divine cowherd. 


Having established the essential identity of Goloka and Gokula 
(=Vrndavana) and the excellence of Krsna’s Paradise as an 
expression of his highest divine Energy, Jiva Gosvamin adduces 
scriptural evidence to show that the Krsna-loka consists of three 
partial appearances in threc places, called respectively Dvaraka, 
Mathura and Gokula, according to the difference of his Lila and 
his Parikaras.1 In other words, the same Dhaman appears in three 
aspects, each of which has a speciality according to the difference 
in the manifestation of the deity (prakdsa-bheda) and his retinue 
(parikara-bheda) : that is, according to the difference of the particular 
Lila which takes place in cach. On the carth also these Lokas are 
reputed to have their replicas which possess identical names an] 
forms.” These earthly replicas are not mere geographical localitics 
but, as already noted, they are non-phenomenal (prapaicdtita) . 
eternal (nitya). supernatural (alaukika) and cternally occupied by 
the Bhagavat (bhagavan-nitydspada). These places are also not 
mere sacred places of worship or pilgrimage (updsand-sthdndnt) 
where the deity remains in a subtle form (stéksma-ripatd), or in 
the form of an image (Ssrimat-pratimd-rapatad). but they are 
expressly declared to be the actual (sdksdt) places of personal 
residence of the deity (tatra vasasyaiva kanthoktih). t is already 
made clear that these two sets of Lokas are in their essence identical, 
but onc set is said to be a replica (prakisa-nisesa) of the other 
because of a certain difference in their respective manifestation.” 
That these Lokas, whether on carth or beyond the earth, possess 
the same characteristics is testified to by the fact that even to-day 
great devotees of the Bhagavat have actually seen the divine 
Kadamba, Asoka and other trees and objects.1. The proof here, as 
elsewhere, is the Vidvad-anubhava which is laid down as the best 
of all proofs.’ As to the PrakaSas or appearances of the Lokas 


* sa eva lokas tal-lila-parikara-bhedendmsa-bhedad dvdraka-mathurd-gokulakhy .- 


sthina-trayatimaka iti nirnitam. 

“anyatra bhuvt prasiddhdnyeva tat-tad-ilkhyaini  sthanai —tad-ritpatvena 
sriiyante. 
prakdsa-bhedenaiva tibhayavidhatvend mndtan. 
visesatas tadrg-alaukika-ripatva-bhagavan-nitya-dhamatre tu dinya-kalambi- 
soka-vrksidayo pyadyapi mahi-bhagavatath saksit-kriyanta iti prasiddhivagateh. 

"  sarva-pramidna-cidamani-bhito vidvad-anubhava evatra pramanam. 
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referred to above, three kinds of Prakasas are distinguished, namely, 
(1) Aprakata or Unmanifest, in which by a peculiar power of 
remaining invisible (antardhdna-saktyd) the particular Loka remains 
on the earth without actually touching it;! that is, the earth, in this 
easc, remains untouched by the Loka or the deity, even though they 
remain on it: (2) Praipaficika or Phenomenal, in which the parti- 
cular Loka becomes visible to phenomenal being (prépancika- 
loka-gocaral) and descends graciously to the earth by actually 
touching it (krpaya prthivim sprsann evdvatirnah); and (3) Prakata 
or Manifest, which occurs when in the Prapaficika Prakaéga the 
Bhagavat himself descends along with his Parikaras. As he touches 
the particular Loka by his deseent, he thereby touches the earth. 
It is only in the Prakata Lila, therefore, that there can be a Prakata 
Prakasa of the Loka: in this case alone the Bhagavat may be said 
to touch the carth actually and become an object of phenomenal 
appearance along with his Parikaras. 

About the Parikaras or Retinue of the Bhagavat-Krsna in 
these eternal Dhamans, it is laid down that in Dvaraké and Mathuri 
they consist of the Yfdavas, and in Vrndavana or Gokula they 
consist. of the Gopa-Gopis. Like the Dhamans and like the Bhagavat 
hinself, they are also real and eternal (nitya) and possess a common 
or similar character (sédhdranya or tat-sdmanya). The resemblance 
to the deity consists not only in intrinsic divine qualities but also 
in temperament (Prakrti), dress (Vesa) and diversion (Lila). 
Since they grow out of the Bhagavat and form integral parts, their 
mherent as well as external character is not imposed upon them 
ike the quality of greyness imposed upon the sky. It may be 
asked that if they are eternal and inseparable Aitendants or Servants 
of the Bhagavat himself, how is it that we have descriptions of the 
Yadavas being wounded in the battle-field, or of the Gopas having 
lost consciousness from the effects of poison of the Kaliya lake ? 
The reply is that these are instances of activities suitable to human 
appearance, displayed in the same way as are done by the Bhagavat 
himself? Sometimes there is also an actual mixing up of the 
phenomenal world in the Prakata LilA.? and some of the occurrences 
described are therefore actual (for instance, the slaying of 
Satadhanvan). The account of the destruction of the Yadavas up 
to the end of Arjuna’s confusion and defeat in Bhdégavata xi must 
be taken as describing not real but illusory (mdyzka) occurrences ; 
the Yadavas were not actually destroyed, nor was Arjuna actually 


' prthivisthe’m tém asprésann eva virajate. 


e . sian ~ (8 .f, 
tad bhagavata iva nara-lilanpaiyikataya prapaiicitam iti mantavyam. 
kvacit prakata-lilayah pripancika-misratudd yathirtham eva tad-addikam. 
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defeated, but the occurrences were arranged as an illusion by the 
Bhagavat, who is ever benevolent to Brahmans, to demonstrate 
that the curse of a Brahman can never remain unfulfilled A 
similar instance is cited from the Brhad-Agnipurdéna, in which it is 
related that the Sité who was stolen by Ravana was not the tru2 
Sita, who was concealed by Agni in his own Dhaman, but only an 
illusory Sité created by Agni whom Siti worshipped. The destruc- 
tion of a Parikara of the Bhagavat, like that of the Bhagavat 
himself, is absurd; hence it is reasonable to hold thal the Yadavas 
were never actually destroyed, but that they simply disappeared to 
their Loka. ‘The Parikaras of the Bhagavat are true Vaisnavas ; 
and of true Vaisnavas it is said that there is no fettcr of Karman nor of 
birth ;° their action and birth, therefore, like of those of the Bhagavat 
himsclf, are brought about cntircly by the divine will.* 


In the same way Jiva Gosvamin sccks to establish that the 
Gopa-Gopis are also eternal Parikaras of the Bhagavat and possess 
non-phcnomenal form, dress and diversion. If the Gopis are some- 
times described as giving up their perishable body, made up of the 
three Gunas (gunamaya-deha), or if the relation between them and 
Krsna is depicted in terms of the relation between a lover and his 
mistresses (jdéra-buddhi) , such texts are to be interpreted otherwise. 
In this connexion, Bhdgavata xix. 29. 10 is discussed,® and an 
ingenious spiritual explanation is given of the verse. The phrase 
qara-buddhi is interpreted to imply that the Gopis merely thought 
of Krsna as a lover, but they never actually attaimed him as 
such, for such a relation did not exist.6 The phrase is meant not 
for an actual fact, but only to suggest the nature of their imtense 
feeling of worship,’ which was like that of a mistress for her lover,® 
for such a fecling is unimpeded and completely free.2 Again, as the 
Gopis thought of Krsna as the heloved (kantatayd). there can be 
no question of their giving up their phenomenal body (gunamaya 
deha), which cessation happens only on the attainment of Brahman. 


1 brahma-sipanivartyakhyapaniyaiva. 


tasmat tesranyathd-darsanam na tattrika-lilanugatam, sa-sariram tu tesim 
sva-loka-gamanam ativa yuktam. 
® na karma-bandhanam janma vaisnavanaim ca vidyate. 
tddrsdndm bhagavata iva bhagavad-icchayaiva janmdadi-kéranam. 
tam eva paramatmdnam jara-buddhyipi samgatah| 
jahur gunamayam deham sadyah praksina-bandhanah|| 
jira iti yG buddhis tayapi tan-matrendpi samgatah, na tu sadksdd eva 
jara-riipena praptah. 
* bhajanasya pribalayam vyaizpitam. 
tad-bhava-puraskdrena. 
tathavidha-bhavasyati-nirargalatvam darsitam. 
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The phrase jahur gunamayam deham must, therefore, be taken in 
a different sense. It refers to the night of the Rasa when the 
Gopis went to sport with Krsna, allhough each Gopa_ thought, 
through the Lord’s Maya, that his wife was staying by his side. 
The phrase gunamaya deha refers to this illusory form (mdytka 
dcha) which the Lord creatcd and into which the Gopis entered 
The phrase sadyah praksina-bandhanéh refers only to the over- 
coming of such obstacles, as living with relatives, in the way of 
their union with Krsna. An allernalive explanation is also given 
that the description applics to that class of Gopis who are known 
as Sadhakacari (that is, who became Gopis beloved of the Lord 
through their force of worship or Sadhana),? and not to the Gopis 
like Radha, who are Nitya-siddhi or eternally beloved of Krsna. 
The forms of the former are not cternal (asiddha-dehah) ; they 
left their phenomenal body for the non-phenomenal, and passed 
from the Manifest (Prakata) to the Unmanifest (Aprakata) 
Lila. 

Tf Vrndivana is Krsna’s cternal residence and if the Gopa- 
Gopis are his eternal Parikaras, then how is it that the phases of 
Krsna’s birth, childhood, adolescence ete. are described in the Lila 
at Vrndivana, just like those of phenominal beings? The reply to 
this has already been given in connexion with the question of the 
birth ete. of the Bhagaval; but the raison d’étre of such a display 
of Lila as has a mundane form is given here to be the fact that it 
causes great bits» lo his devotees.t| The acts like birth and child- 
hood in the LilA are said to be mtrinsic to the divine self,> and are 
therefore non-phenomenal, even if they resemble phenomenal acts.® 
Iience, Krsna appeared to be born like a phenomenal bemg but 
was not actually born in that manner: for Krsna is reputed 
eternally to be the son of Nanda and Yasod& without actually 
entering into the womb of Yasoda, or even of Devaki.. The theory 
is thus not one of immaculate conccption, but of immaculate birth, 
which is eternally incident to the divine sclf in his peculiar Lila. 
Hence, it is explained that the Lord, having a Vigraha which 
consists entirely of Sat, Cit and Ananda, made his appearance in 


* tat-kélika-kalpito yo gunamayo dchas tatra pravesah. 


hrena-prapti-virodhi-guru-jana-madhya-vasidi-ritpam. 

This theory is based upon the description given in the Padma-purana that 
certain Rsis, as well ay the Upanisads, became desirous of enjoying the wonderful 
sport of Krsna, and by their merit became Gopis of Vrndavana for that purpose ! 
etddrsa-laukika-lilayaiva hi prapanna-jana-vrndasya paramanando bhavati. 
bhagavad-vigrahe sisutvaidayo vicitréd eva dharmah svakhavikah santi. 
qrapancavad bhati, na tu prapatica-riipam. 

ata eva garbha-pravesddikam vindpi tayoh putrataya prasiddhih. 
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the phenomenal world not through actual human birth as the son 
of Vasudeva and Devaki, but by entering into their minds! It is 
made clear, however, that the form of Krsna, as the son of Vasudeva 
and Devaki, is not identical with his form, as the son of Yasoda 
and Nanda. Though Vasudeva and Devaki were Parikaras of 
Krsna in his Aprakata Lilé, their status was much lower, in respect 
of their stage of devotion to Krsna, than that of Nanda and 
Yasod&. IIenee Krsna did not manifest himself to Vasudeva and 
Devaki in his swect intrinsic form of a Gopa with two hands, but 
in the lower awe-inspiring form of Vasudeva with four hands. 
Subsequently he allowed himself to be taken to the place of Nanda 
and Yasodai at Vrndavana, where he assumed his real intrinsic form. 
This is supported by the Giftd text, in which Krsna as the supreme 
being is supposed to refer to his partial or lower manifestation of 
Vasudeva by saying thal he is * Vasudeva among the Vrsnis’ 
(vrsnindm vdsudevo'smi). We are told that Nanda and Yaégodai 
were not ordinary human beings but eclernal Parikaras of the deity, 
who obtained this higher favour and bliss by that particular form 
of devotional love known as Valsalva or parental feeling? All this 
isin the Manifest (Prakata) Lila; but in the Unmanifest (Aprakata) 
Lila, the relation of parent and son, established through the 
Vatlsalya-rasa, exists elcrnally between Nanda-Yasodéi and Krsna.’ 
That such is the relation is leslified to by the realisation of sages. 
This good fortune Nanda and Yasodi enjoyed cven to the exclu- 
sion of Vasudeva aud Devaki; but there is no other particular 
reason for this good fortune but their devotion and the Lord's grace, 
and it came about, like the Lordship of the Lord itself, without 
any reason.! But the semblance of a reason (kdrandbhdsa) 1s 
afforded for the understanding of ordinary human beings by the 
Purinic story that Nanda and Yasodai were origmally the Vasu 
Drona and his wife Dhara, who obtained the boon of Krsna-bhakti 
from Brahma. It is, therefore, their attitude of Bhakti in the 
form of Vatsalya which alone must be considered as the reason 
for the relationship: for the Lord delights to sport with his 
devotees in the form in which they desire him most. It is repeated 
in this connexion that the wavs of Jfiina and Tapas are inferior 
to that of Bhakti and can attain Krsna only in his partial aspect 
of Brahman; but it is Bhakti to Krsna im his cternal sport as a 
Gopa which is the highest good (purusartha) ; it brmgs to the 


sac-cid-dnanda-vigrahasya fasya tan-manasyarvesa eva. 
vatsalyabhitlha-prema-visesenaiva Sri-krsnah putratayodeh. 
anadito vdtsulya-rasa-siddha-pitr-putra-bhavo vidyate. 
tayos tddrsa-mahodaye karanam nasti. 
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Bhakta the indescribable divine bliss which is denied to the Jfianin 
and the Yogin. 


With regard to Krsna’s exploits of killing demons etc. in his 
Prakata Lili it has already becn explained that it is never the 
business of the Bhagavat himsclf to relicve the burden of the world ; 
the exploits were accomplished by the Avataras who simultaneously 
entered into him at the time of his appearance. But the Bhagavat- 
Krsna can at his will act like phenomenal beings in his Prakata Lila, 
which may admit of 2 touch of phenomenal acts and occurrences. 


It has been said that Bhagavat-Krsna ctcrnally sports in his 
three Dhamans, namely, Dviraka, Mathuré and Vrndavana, which 
are represented as three aspects of one and the same reality. If 
this is so, how is it that in the sacred texts the progression from 
Vrndavana to Mathura, then to Dviraka, and finally to Gokula is 
described ? The answer to this puzzle is furnished by the supposi- 
tion that all this is described only with reference to Krsna’s 
appearance in his Prakata-lili in the phenomenal world ;! but the 
Aprakata-lili which is not revealed to the phenomenal world, 
etcrnally goes on these Dhamans.*? This explanation necessitates an 
exposition of this theory of phenomenal and non-phenomenal 
appearances of the deity, or his Prakata and Aprakata Lila, to 
which Jiva Gosvamin now turns his attention. 


It is difficult to render the word Lila into English; but since 
the word connotes the idea of inherent bliss (Ananda) and erotic 
sweetness (Madhurya) in the Bhagavat’s relation to his own Saktis 
or Energies, and excludes all idea of conscious cffort and ulterior 
motive in a mood of divine sportiveness, it may be provisionally, if 
inadequatcly, rendered by the word ‘Sport.’ We arc told that the 
term daivata in relation to Krsna is derived from the verbal root 
div, which means ‘to shine’, as well as ‘to play’; and the verb 
krid or ram is generally found associated with the deity in the sense 
of sport. The Lila or beatific Sport may be Manifest or Prakata 
and Unmanifest or Aprakata according as it can or cannot be 
apprehended directly by phenomenal beings.* The testimony of the 
texls shows that both the Lilis are nitya, that is, real and cternal. 
As a matter of fact, one and the same eternal Lilé appears in twofold 
way on account of the limitations of the phenomenal Jiva. As the 
real nature of the Jiva is suppressed by the Maya-sakti and the 
Jiva is thereby debarred from witnessing it, the Lila is unmanifest ; 
but when the deity in his infinite grace and love to his devotees 


* mathuradi-parityaigddyuktir avatére prapancika-jana-praata-lilapeksayaiva. 
aprakté tu lila nityam eva vidyata eva. 
* pripaicika-lokdprakatatvat tat-prakatavaec ca. 
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directly reveals himself in the phenomenal world, the self-same Lila 
becomes manifest. The Aprakata or Unmanifest aspect of the Lili, 
therefore, is free from all contact of the phenomenal world and its 
objects, and the eternity of Lili is explained to mean that its 
characteristic flow is unimpeded, like time, and has no beginning, 
middle or end.! It is also marked by the same incidents and 
characteristics (as, for instance, continually holding royal court in 
lordship over the Yadavas and the Gopas, tending cows and other 
diversions) as also mark the Prakata Lila” The Prakata Lila also, 
in the same way. like the Vigraha of the Bhagavat, is not subject 
to the limitations of time; but in it there is, through the intrinsic 
will-power of the Svaritipa-Sakti of the deity, a begmning and an 
end, as well as a mixture of phenomenal and non phenomenal objects 
and an appearance of incidents like Krsna’s birth and death.’ Jive 
Gosvamin informs us that Krsna’s Prakata Lila, which was once 
witnessed by some eminently fortunate phenomenal beings, is even 
today revealed partially to men like himself. 

The Aprakata Lilé, again, is described as having two aspects. 
It may, in the first place, be what is realised in a limited way by 
the sacred Mantras and Upasana (mantropasanimay?) , or, secondly, 
it may be what is fully revealed by the flow of natural and inherent 
Rasa or devotional sentiment (svdrasiki). The former has a limit 
fixed by the particular time or place suitable to the particular Lila 
which forms the object of the Mantra,® and ils character is also 
determined by such Svariipa, Dhaman and Parikara of the deity as 
are prescribed for meditation by the particular Mantra.® In_ this 
respect, the infinitely varied Lili is restricted to a particular divine 
act or sport as given in a set formula or meditation-symbol ; but 
this is necessary to the devotee in a prelimimary stage when he is 
not yet accustomed to meditate upon and realise the endless forms 
of the Lili The Svarasiki, on the other hand, is not merely 
something which is recorded in the Mantra or presented for medita- 
tion ; the deity sometimes in his grace to the devotce actually reveals 
the LilA which is hidden from the vision of the ordinary mortal. In 


* kélavad adi-madhyavasina-pariccheda-rahita-svaprabhavah. 


yadavendratva-vrajayuvarajatvddyucitahar-ahar = mahiasabhopavesa-gocdrana- 
vinodddi-laksana. 

Sri-vigrahavat kdladibhir aparicchedyaiva —bhagavad-icchatmaka-svariipa- 
saktyaiva labdhdrambha-samapané prépaicikdprapaicika-loka-vastu-samvalita tadiya- 
janmadi-lal:sand. 

* prokata-lilanigatah prakasah prakrtair api kaiscid bhigya-visesodayavadbh:r 
dadrse, sumpratyasmabhir api tad-amso drsyate. 
5 tad-ckatara-sthanadi-niyata-sthitika. S tat-tan-mantra-dhydnamayi. 
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some cases. what is limited by the somewhat mechanical Mantra 
and Upasani becomes a living and natural realisation.’ The 
Svarasiki aspect of the Aprakata Lila is not limited to particular 
divine acts or sport but it is varied at will according to the occasion.? 
In its continuity and expansiveness as a stream of Lila, the 
Svarasiki has been compared to the Ganges, while the Mantro- 
pasanimayi, which is born out of it and is limited in its scope, has 
been compared to a lake or series of lakes circumscribed out of 
the stream. 


Such simultancous assumption of different divine forms at 
different places by the deity has already becn explained in the 
Bhagavat-samdarbha as a natural result of the inherent divine 
power: but such manifestation or Prakasa is not like the reflection in 
the mirror (pratibimba), but like a halo (bimba) issuing out of 
the ultimate substance. The existence of reflection in the mirror 
is conditioned by the existence of the mirror; the reflection appears 
alsc in a reversed form and cannot be actually felt by such senses 
as touch; but the halo issuing out of a substance appears at will,’ 
by its inherent power,* can be directly felt by touch and other senses,® 
and docs not diffcr in its essence from the substance. This analogy 
shows the reality of the different Prakasas, cach of which, partakes 
of the character of divine perfection.® If follows that these Prakasas 
are not mere endless replicas of the same form, all having the 
self-same mode and sequence of acts; on the contrary, cach has, by 
the unthinkahle power of the deity, a separate reality and existence, 
as well the capacity for independent action. The proof of all this 
lies in the fact that varied PrakaSas of this character have been 
described in the Bhdgavata; and if they were not true, they could 
not have caused delight to the learned people. 


In different Prakisas, therefore, there are varied acts; and the 
effect of this is to produce a variety in the nature of the bliss (Rasa) 
in each case. To support the peculiar Rasa in each Prakasa, 
therefore, there are in cach a difference of conceit (Abhimana-bheda) 
and a mutually exclusive knowledge of each other (parasparam 
ananusamdhdnam), along with a difference in the mode of action 
(Kriyé-breda). In other words, the actors in one Prakasa are 
unaware of what is happening in the other, even if they them- 


mantropasandmayitve pi svdrasikyam eva paryavasyati. ; 
yathdvasaram vividhecchimayi. 9 yatheccham udayeta. 
svabhavika-sakti-sphuritatvam. silesdt sparésddi-bhaivena. 
sarvesim prakdsindin pirnatvam. 


bs 
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selves appear in both; and in each Prakasa they are possessed 
of the conceit that they are appearing only in that particular 
Prakasa in the particular manner. This theory of the exclusive 
individuality of each Prakasa makes it possible to understand 
that what appears as Krsna’s separation from his beloved in 
one Lila may be union in another. Thus, in the Prakasa at 
Vrndaivana, at the termimation of Krsna’s Prakata Lila at that 
place, it appears as if a separation occurs between Ksrna and the 
Gopa-Gupis, but it is really not so: for even if Krsna appears to be 
separated from his Parikaras in the Prakata Lila, he is ever united 
with them there in the Aprakata Lili into which he enters simul- 
taneously. In other words, union is an ctcrnal fact in Krsna’s eternal 
Aprakata Lila, which goes on in all the three Dhamans; but since 
it is sometimes manifested and sometimes hidden from the view of 
phenomenal beings. there are apparent scparations in the Prakata 
Lila. Thus, both the manifest and the unmanifest Lilas can go on 
in the same Dhaman as in different Dhamans ; and when the deity is 
not manifestly present in the Prakata Lila, he is to be regarded as 
present in unmanifest form in the Aprakata Lili. It can be shown 
from the sacred texts that. in the same place and at the same time, 
the Gopis, in their double capacity in the Prakata and the Aprakata 
ilas, have felt the bliss of union and sorrow of separation. All 
this may appear inconceivable to phenomenal beings, but all 
contradictions like union and separation have no essential validity 
in the Lila of the inconceivably Perfect Being. This theory enables 
our author to reconcile and explain such contradictions in manifesta- 
tion as are sometimes found recorded in the’ sacred texts; for 
Instance, separation from the Gopis at the end of the Prakata Lila 
at Vrndavana, as well as from the Yadavas at the end of the Prakata 
ila at Dvaraké. Krsna’s alleged return to Vrndavana from 
Mathura, which is described in the Padma-puréna but which is 
obscure in the Bhagavata, 1s also explained in the same way. 

The different Prakisas of Krsna are cach characterised by 
different aspects of his divine self. The aspects respectively of 
Aisvarya (power), Karunya (compassion) and Madhurya (erotic 
sweetness and beauty) may be emphasised in the one or the other. 
In the manifestation at Vrndavana, however, all these aspects are 
displayed, but most of all the Madhurya. It has already been 
shown in the second Samdarbha that Madhurya, as an aspect of 
the divine Hladini Sakti, consists of the highest essence and 
differentia of the Bhagavat. This Madhurya is prominent in a 
superlative degree in Krsna‘s sports at Vrndavana, and we have 
here, therefore, ‘the highest and best manifestation of the divine 
self As an expression of Madhurya, Krsna always remains at 
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Vrndavana in his beautiful adolescent form (kigora-mirti), whether 
in his Prakata or in his Aprakata Lila; for, it is recorded in the 
Bhdgavata that throughout the whole period of adolescence in his 
*Prakata Lili he remained constantly at Vrndavana ;! and even after 
that he continued to remain in that adolescent form in his Aprakata 
Lili there. Henec, Krsna’s adolescent form must be regarded not 
only as the prominent form round which all his sports centre, but 
it must be accepted as the only real form both in his Prakata and 
Aprakata Lili. This eternal youth and beauty he manifests only 
at Vrndivana throughout, in his Prakata as well as in his Aprakata 
Lila ; and, as this is the supreme. Prakasa of Krsna, Vrndavana is 
the best of all Dhimans, the true Goloka. | 


Having explained the character and place of divine sport, Jiva 
Gosvamin proceeds to consider the relation between Krsna and the 
Gopis as depicted in the Bhdgavata. He makes an _ elaborate 
attempt to interpret the doubtfully erotic texts as possessing a 
deeply spiritual meaning. ITlis main thesis is that the Gopis obtained 
the Lord as their Pati (husband), and not as a Jara or Upapati 
(lover). He thereby subscribes to the Svakiyi-vada of his master 
Ripa Gosvimin and discredits the Parakiya-vada advocated by 
later thcorists. Even if the word jdéra is used in some passages, the 
Jaéra-buddhi of the Gopis merely indicates a mental attitude of 
mtense longing and not an actual fact. From the episode of the 
Katydyani-vrata, it is clear that these maidens desired to obtain 
Krsna as their husband (x. 22. 2), and Krsna must be taken to 
have fulfilled their wish, for they are distinctly called wives of 
Krsna (krsna-vadhit) in the Bhdégavata (x. 33.7). But apart from 
this usual method of verbal intcrprelation of texts, the general line 
of argument adopted by Jiva Gosvamin is that it is conformable to 
the Rasa-Saistra, as well as logical? to regard the Gopis as the 
Svakiya (and not Parakiyaé) of Krsna. It is reasonable to suppose 
that men wish for an object which does not bring calamity in its 
trai, bul union with a secret lover is always full of trouble and 
cannot very well be taken as a final end with the Gopis.*? The 
Rasa-Sastra does not approve of any union with the wife of another 
person. As such a union is unlawful and impious, its vulgarity 
obstructs the principal sentiment. or Rasa ;* it is impossible to admit 
it in the Madhurya Rasa of Krsna and the Gopis. Hence, Jiva 


* ptirna-kaisora-vydpinyeva vraje prakata-lilé jieyé. 
suldhinta-rasasastrayoh sammati. 
gira-bhdvamayah sumgamas ca sadaiva sopadravah, sisma@d asau parys- 
vasana-purusirthatve tat-tac-chastra-sammato na syat. 
‘ adnarmamayatva-pratitau tvaililatayd vydhanyata eva rasah. 
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Gosvamin’s own guru, Ripa Gosvamin, has boldly effected a regular 
marriage of Radha and Krsna at the Nava Vrndavana in Dvarak4 
in the tenth Act of his Lalita-madhava. The impicty of union with 
a woman other than one’s own arises under. two circumstances, 


namcly, when the woman is the married wife of another 
(parakiydtva), and when she has been enjoyed by another person 
(para-sparsa). Jiva Gosvaimin attempts to show from an explana- 
tion of Bhigavata texts that both these faults do not at all attach 
to the Gopis. They were never actually married or even bodily 
touched by the Gopas; for, on the occasion of thcir marriage or 
daily intercourse with the Gopas, they were in fact conccaled by 
the Maya-sakti of Krsna and their illusory forms were substituted. 


If they are sometiines found giving the Gopas the name of husband, 

* It has becn often alleged that the Gosvamins were upholders of the 
Parakiyfi doctrine, but neither the works of Jiva nor those of Ripa lend support 
to this doctrine. Sanitana’s Bhdgavatimrta, as well as Raghunitha Daisa’s 
Mukta-caritra, is meant to show the deficiency of the Dvaraka-lila and the superiority 
of the Vrndavana-lila, but this fact does not necessarily imply belief in Parakiya 
doctrine ; for the views of the Gosvimins appear to have been that, as Svaripa- 
sakti ef the Bhagavat, the Gopis, including Radha, were his own (Svakiyva), but 
the Gopss under an iflusion, created by Yogamaya, considered them to be their 
wives. Tt is idle to contend that the Svayam-ulpreksita-lila and other such 
poems of Ripa bears testimony to his belief of the Parakiyi doctrine, 
for this cannot be clearly made out from the trend of the pocms. Krsna- 
disa Kavirija, however, ascribed the Parakiyi belief to Caitanya himself, for 
in Krsnadasa’s own opinion. sentiment for another man’s wife strengthens the 
fecling — ( qzEraiza afta waz SBTA ) On listening to the verse priyah so'yam 
krsnah and yah kaumdra-harah (Padyavali nos. 882. 883) recited by Ripa. 
Caitanya is reported by Krsnadisa to have exclaimed : Ai AAT BAT de arfafer 
ea ? It is possible to explain both these Sanskrit stanzas from the Parakiya point 
of view. but the old stanza yah kaumdra-harah of Silabhattariki certamly, and the 
new stanza priyah so'yam krsnah of Ripa himeeli possibly, are capable of 
Svakiyi& interpretation in the hight of the views of Ripa and Jiva gwen above. 
Jiva in his Gepdla-campi (Uttara, ch. 36. 165-66), again, describes Radha as 
Utkanthita herome and quotes yah kaumdru-harah ; this passage is said to support 
the Parakivé doctrine. This is the view, at least, of Yadunandana (Karndnanda, 
p. 88) who says that Jiva's real opinion leaned towards the Parakiya doctrine, 
although one is likely lo take a contrary view of lhe passage in question — ( Aaa 


ama oer caatar afeart «frat aaa Hae qatar eftshae aah 
CA | afeat | afgate: atar wa cata afar tl ), Ths view of Yadunandana is 


not unexpected, for in his time the efforts of Syamananda and Srinivasa (both 
disciples of Jiva!) had made the Parakiy& doctrine wide-spread. Srinivdsa’s 
descendant, Radhimohana Thakura became a formidable champion of this doctrine ; 
and it is said that he vanquished the Svakiyaé-vadins at a disputation held before 
Nawab Jafar Ali of Murshidabad. It would be unhistorical to read a doctrine 
which developed and became established in later times into the works of the 
Vrndavana Gosvamiis, but the motive is obvious. For the exposition of the question 
in Jiva’s Gopdla-campii, see below under ch. vii. 


34 


966 Vaisnava Faith and Movement 


this is in accordance with the outward usage of the world, but not 
in accordance with their own inward vision.1 They had, therefore, 
no husbands except Krsna. Sometimes the texts (e.g., x. 31. 18) 
appear to say that-the Gopis had children, but the word children 
in such texts must not be understood to apply to their own children 
but to those of their relatives; for, according to the Rasa-Sastra, 
their having children would not be a case of real Rasa but a case 
of mere semblance of Rasa (Rasibhisa) on account of the violation 
of the rule of propriety (anaucitya-pravrtti). The Gopis, therefore, 
ure Krsna’s real and eternal beloved (nitya-preyasi), union with 
whom as their only husband does not constitute the fault of 
adultery ; in fact, they are aspects of his own Svaripa-sakti with 
whom, as the Saktimat, he is represented as sporting cternally.? 


It has been shown in the Bhagavat-samdarbha that the term 
Bhagavat is applied to the supreme deity as the possessor of the 
Svaripa-Sakti, and that the Svariipa-Sakti is known as his divin2 
consort Laksmi. In the present Samdarbha it has been determined 
that Krsna is this Bhagavat; it now remains to determine the 
Svariipa-sakti of Krsna in his various Dhimans and Lilas. In the 
two Dhamans, Mathura and Dvaraka, the general designation of the 
Svariipa-sakti is Mahisi, given collectively to the sixteen thousand 
queenly wives of the royal Krsna. They are, thus, collectively 
identical with Laksmi as aspects of his Svaripa-Sakti. Of these, 
eight are his Patta-mahisi or chief queens, and each of them 
represents symbolically one or other aspects of the Sakti, e.g., 
Satyabhamai=—Bhi-sakti, Yamuni=Krpia-sakti, etc. But in these 
two Dhamans, as Krsna is the Bhagavat himsclf, so Rukmimi as his 
most beloved is Laksmi. herself (svayam laksmi). In Dvaraka the 
Mahisis were all present in the Prakata Lila; but in Mathura, even 
if they were not present in the Prakata Lila, the Gopéla-tdpani 
Sruti tells us that’ Rukmini, and by implication all the Mahisis, were 
present in the Aprakata Lila. In Vrndavana, the appearances of 
Krsna’s Svaripa-sakti are the Vraja-devis or Gopis. They are 
special expressions of Krsna’s highest Hladini Sakti, and are there- 
fore gencrally superior to the Mahisis at Dvaraka and Mathura. 
There are gradations, however, among the Gopis according to the 
various degrees of manifestation of the Sakti in them, and this is 
symbolised by the difference of their feelings for Krsna, as well as 
by the difference of Krsna’s own manifestation to them. These 


* kvacit tabhir eva tu yat pati-fabdah prayuktas tad bahir loka-vyavahdrata 
eva nintar-drstitah. 

* anddita eva tabhih kridasdlitvena svikrtatedt tac-chakti-rapinim tdsdm 
samgame vastuta eva para-daira-dogo'pi nasti. 
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gradations are representcd in the Vaisnava Rasa-Sastra as analogous 
to the various stages of human relationship conccived in the 
erotic-emotional aspect. Thus, Radha, as the greatest beloved, is 
said to have attained, to the exclusion of other Gopis, the highest 
stage of Mahabhava and obtaincd Krsna in the fullest manner. 
If the Padma-purdna tells us that some of the Gopis attained the 
rank by their being worshippers in their previous birth,! the descrip- 
tion applies to that class of Gopis who are known as Sadhakacaris ; 
it docs not apply to those who, like Radha, are Nitya-siddhaé or 
eternally perfected. The superiority of the Gopis to every other 
beloved of Krsna consists in the fact that in them is prominently 
displaved a particular essence of the erotic sentiment (prema-rasa- 
sdra-visesa), which in its turn is the essence of the supreme Hladini 
Sakti of the Bhagavat-Krsna (hlddinisdra-vrtti-vigesa). Owing to 
the plentiful display of this Sakti in them, there is the highest 
realisation of the Bhagavat’s bliss in them,? by which there arises 
the divine desire to sport with them. The names of ten chief Gopis 
are enumerated from the dialogue of Krsna and Yudhisthira in the 
Malla-dvadasi episode of the Bhavisyottara-purdna, namely, Gopali, 
Pahkaé, Dhanyd, Visakhi, Dhyananisthikié, Radha, Anuradha, 
Somabha and two Tarakis; but in the Prahlada-samhita of the 
Skanda-purdna, eight names are given as Lalita, Syamala, Dhanya, 
Visikha, Radha, Saivyé, Padma and Bhadrai. From the Agamas, 
however, it is known that the number is one hundred crore ! 


In the Priti-samdarbha it will be further shown that R&adhi 
represents among the Gopis the highest degree of the supreme love 
(premotkarsa-pardkastha). In Vrndavana, therefore, Radha is 
Laksmi. Just as in Krsna as the Bhagavat there is the fullest 
display of the divine energy, so Radha represents this energy to the 
fullest degree. In other words, Radha as the Antarangi Maha- 
Sakti of Krsna symbolises his most intrinsic and highest selfhood. 
As such, she is entirely identified with Krsna’s greatest attribute of 
bliss or Hladini Sakti; and in this is to be found the symbolical 
interpretalion of Krsna’s eternal erotic sports with Radha. The 
relation is, of course, not one of absolute identity but one of difference 
us well as non-difference, like the relation of the flame to the fire, or 
of the scent to the flower. It follows, Lhcrefore, that Radhé may 
be taken as the highest type of the Bhakta, the highcst Parikara or 
Servant, as well as his closest consort. The other Gopis are in 


+ pirva-janmani sddhakatvam. 


: tat-pracurya-~prakdsena sri-bhagavato’pi tdsu paramolldsa-prakdso bhavati, 
tena tdbhi ramaneccha jayate. 
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reality her various aspects or emanations; for she is the Gopi par 
excellence, in whom there is the bliss of love (premdnanda) in its 
highest stage of the ecstatic Mahabhava, which is unattainable by 
other Gopis. When the Bhdgavata says that Krsna loves to sport 
with one Gopi even though there are other Gopis, it implies the 
supremacy of Radha,’ although Radha is not directly mentioned 
there by name. Jiva Gosviamin now concludes the Srikrgna- 
samdarbha by ingeniously interpreting the first prelim:nary and 
pre-eminent verse (mardhanya-sloka) of the Bhdgavata as applying 
to Radha, in the same way as he has alrcady interpreted and 
applied it to Krsna alone. In the phrase tad dhimaht (we adore 
that) of the verse, the neuter singular usage of the relative pronoun 
tat (that) is intended, in our author’s opinion, to indicate gencrally, 
without any distinction of sex, the essential identity” of Radha and 
Krsna as the Sakti and the Saktimat. Hence the appearance of 
Krsna coupled with that of Radha (rddhayd yugalitas tu krsnah) 
at Vrndavana is the most wonderful of all the blessed and wonderful 
manifestations of Krsna (paramddbhuta-prakdsah). The term 
yucalita, however, must not be taken to imply absolute identity or 
merging but a relation of identity in non-identity. 


Thus, in the first four Samdarbhas the Sambandha-tattva is 
explained ; and in this Taltva the appearance of Krsna and Radha 
in pair is said to be the most perfected form of the deity who is 
the Sambandhin.? 


e. Tue BHAKTI-SAMDARBHA 


The object of this'Samdarbha is to show that Bhakti to the 
Bhagavat is the only and chief import or subject-matter (abhidheya) 
of the Bhdgavata, as necessarily it is of the Sat-samdarbha ; and the 
mamdarbha deals with the gencral characteristics of the devotional 
attitude of Bhakti and the modcs and functions of this attitude. 


It has already been said that the Jivas can be broadly classified 
from the standpoint of their altitude towards the Bhagavat into 
two catcgorics, namely, (7) those who through the grace of the 
deity possess, as an intrinsic attribute, an inevitable proneness 
(samshkdra) towards the Bhagavat, and for whom there is no need 


* sutise nydsu ekayad ityanena tatrapi parama-mukhyatvam. 

* atkycnaiva vivaksitam tad iti, ata eva simdnyatayaé pardmaréan napumsn- 
katvan. ; 

* tasminn api sambandhe sri-radha-madhava-riipenaiva pridurbhivas tasya 
sambandhinah paramah prakargah. 
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for instruction ; such arc, for imstance, Bhaktas like Prahlada, and 
(1) those who under the influence of the Maya-sakti have this 
proneness obstructed, although it is liable to sprout in them, like a 
seed, on instruction.’ The Abhidheya, therefore, is conversion 
towards the Bhagavat (bhagavat-sémmukhya) by counteracting 
the imposed aversion (tad-vaimukhya). This is Bhakti, of which 
the gencral characteristic is devotional worship of the Bhagavat 
(tad-updsand-laksana), and from it proceeds the true knowledge of 
the Bhagavat.2 It has already been shown*® that this averseness 
towards the Bhagavat proceeds from the Maya-sakti, by which the 
Jiva forgets its own selfhood and identifics itsclf with the body.* 
This external Miya-sakti of the Lord can be counteracted only bv 
the special aspect of the Lord’s Svariipa-sakti, namely, his Hlidini 
Sakti or energy of bliss. This bliss, of which an atom also exists 
in a potential slate in the Jiva, can be released as Bhakti, which 
itself is thus a display of the divine Svariipa-sakti5 


The necessity of devotional worship lies in the fact that it is 
a natural function (sva-citte svata eva siddhah) of the Jiva 
considered as a potency of the Bhagavat; for, the service of one 
who is dear brings happiness, and nothing is dearer than the 
Bhagavat. The Bhajana or worship is, therefore, necessary, because 
it brings the highest and permanent bliss which is inherent in the 
Jiva. It would, therefore, be insufficient to describe Bhakti as ° 
means only; for being the natural function of the Jiva (jivdndm 
svabhdvatu ucitd) it is its highest duty (para dharma). The 
consummation of this Dharma or duty consists in the supreme 
pleasure of the deity... It is, thus, free from Pravrtti or activity in 
worldly affairs, but it is also not mere Nivrtti or abstention from 


* tac-chravana-matrena bijiyamdnam. 


yata eva taj-jrainam avirbhavati. 

* See above, pp. 232-33, 238. 

‘ isa-vimukhasya tan-mdyaydsmrtth, svaripisphirtir bhavati, tato viparyayo 
deho’smit:. 

5 Baladeva Vidyabhiisana discusses this question of the nature of Bhakti in 
his Siddhanta-raina (p. 85) and arrives at the conclusion that it consists of the 
combined essence of the two Svariipa-Saktis of the Bhagavat, viz., the Hladini andl 
the Samvit Sakti: atra punas cintyate bhagavad-vasikira-hetu-bhité saktih 
kimsvartipa itt, kim prakrta-sattvamaya-jndnananda-ripd, kim vad bhagavat-svariipa- 
jndndnanda-ripa, atha vd jaiva-jidndnanda-ripd, uta hlddini-séra-samaveta-samvit- 
sira-ripd iti; nadyah, bhagavato maytvasyatedsravandt svatah pirnatvde ca; na 
dvitiyah, at'sayasiddheh ; nag trtiyah, jarvayos tayoh ksodistatvat ; him tu caturtha 
evdsau bhavet............ tatha ca hlada-samvidoh samvetayoh sarah bhaktir iti 
sidhyali. 

° svanusthitasya dharmasya samsiddhir hari-tosanam. 


” 
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phenomenal objects; for Nivrtti or Quietism can hardly be dis- 
tinguished from Vaimukhya or averseness.! This is the summum 
bonum (sa evaikantikam ésreyah), and therefore surpasses other 
Dharmas, which are called apara, and not para. Its characteristics 
are that (i) it is Ahaituki or Akimcana, i.e., it is not prompted by 
the desire of any other effect,? either in this world or in the next, 
than the pleasure of the Lord, and (#) Apratihata, i.e. unimpeded, 
becavse it is beyond the sphere of other objects like pleasure 
or pain? 


This thesis is further elaborated by showing the cfficacy and 
superiority of Bhakti over every other mode of worship. The way 
of knowledge or Jiiina leads to a realisation of Brahman; the Yoga 
with its practices is also helpful for that purpose ; the way of Works 
or Karman, consisting of obedience to scriptural directions and of 
dedication of all fruits to the Bhagavat, is also productive of a 
pronencss towards the supreme deity. In all these modes there is 
an elemeni of Bhakti in so far as they are free from any desire of 
worldly objects and Icad to the Bhagavat by producing an inclination 
towards him; but none of them is entirely disinterested. They are 
therefore inferior to Keval& or exclusive Bhakti, the one object of 
which is not to gain anything for oneself but to contribute ‘to the 
supreme pleasure of the Bhagavat. True Moksa or Apavarga does 
not consist, as the Jiianin thinks, of the knowledge of Brahman, 
nor again in the conception of the Viraj or Visvaripa as realise] 
by the Yogin; it consists in a direct vision (Saks&tkara) or attain- 
ment (Prapti) of the deity in his highest appearance as the 
Bhagavat, which is realisable by Bhakti alone. The one highest 
Reality, which is the Bhagavat, appcars, no doubt, in threefold way, 
but Jfiina and Yoga can have a glimpse of one or other of the 
partial aspects; to Bhakti alone is accessible the one highest 
Reality which appears in these various aspects.4 


This idea is further amplified by a consideration of the various 
classes of the Jianin and Yogin. In this connexion it would be 
useful to refer here to the classification of the Jfanin given by 
Krsnadisa Kaviraja in his Caitanya-caritémrta (Madhya, xxiv), 2 
classification which is implicd by Jiva Gosvimin also in his 
treatment : 


na nivrtti- matra-laksano’pi, vaimukhydvisesat. 

vhalintarandm anusamdhina-rahita. 

sukha-duhkha-padarthintarabhavat kendpi vyavadhatum ‘asakya. 

tao ca tridhavirbhava-yuktam tattvam bhaktyaiva siksid api kriyate. 
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Jianin 


Kevala-hiahma-upisaka Moksakanksin 
(those who desire release irrespective (those who desire release, but who 
of Bhakti to the Bhagavat) also possess Bhakti) 


rene ana 


TT ee ea nmenere — 


are 


Sadhaka Brahmamaya Prapla-brahma-laya 


Mumuksu Jivanmukta Prapta-svaripa 


The release or emancipation, which all these classes of seekers 
desire, is the realisation of the knowledge of self and its identitv 
or merging in Brahman as the absolute sclf; and the classification 
only indicates the different aspects or stages of the release. The 
Kevala Upisaka, who meditates upon Brahman, independently of 
Bhakti, realises Brahman in the Nirviéesa state by his meditative 
knowledge ; and this consists of a state of absorption or merger of 
the Jiva in the impersonal and attributcless Brahman. But this 
state can be attained after a good deal of effort (krcechra-sddhanatva) , 
and the attainment of Brahman, who represents only a lower 
manifestation of the most perfect Bhagavat, indicates only a lower 
stage of realisation, which consists of absorption or extinction. This 
stage, however, does not last permanently and leads to fresh trouble. 
The other class of the Jiiainins, who desire release but also possess 
Bhakti, stands on a different footing. Their Bhakti ultimately leads 
them to the close proximity of the Bhagavat, so that it is their pure 
Bhakti which prevails in the end and brings to them the highest 
realisation. Thus, the Jiina-misri Bhakti may lead to the Suddha 
Bhakli, but it is not necessary to resort to the former when the 
latter alone is efficacious. If there is Bhakti, the Jfiana will come 
of itself; for by realising the Bhagavat by Bhakti one necessarily 
realises along with him his partial aspect of Brahman, who is 
realisable by Jiiana. Hence Jiiana and Vairagya are said to be the 
offspring or concomitant of Bhakti, for the true Jiiana is Bhagavad- 
jana which is synonymous with Bhakti. It follows that the way 
of Bhakti is not only superior to that of Jfiana, but it also dispenses 
with the necessity of Jfiana as an independent way. Those who 
aspire after Jiiana, and not after Bhakti, are like those foolish people 
who run aftcr the chaff instead of the real grain. It is for this 
reason that Bhakti must be regarded as superior to mere Mukti 
or Moksa, and even emancipated souls (Mukta) are represented in 
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the scriptures as not fully satisfied with their state of emancipation 
but they engage themselves in the worship of the Bhagavat.! Thus, 
the Vaisnava theology of Bengal docs not altogether reject the way 
of Jfiina, as it does not allogether reject Brahman, but regards it as 
an insufficient method, just in the same way as it accepts Brahman 
as an imperfect appearance (asamyag-dvirbhava) of the Bhagavat. 
Even Jfiina-misri Bhakti is deprecated in favour of Suddha Bhakti. 
The truc release, in the opinion of this school, is not the attainment 
of Brahman by Jiiana but the eternal contiguity and devotiona! 
service of the Bhagavat by Bhakti. 


Simular arguments are cmployed to show the inferiority of 
Yoga as a method of realisation. The citla-vrtti-nirodha, which 
Yoga teaches, is also the direct result of Bhakti; so also is Vairagya 
or non-altachment to worldly obiccts, which follows (anugdmi) 
Bhakti as a matter of course. Through the influence of the Maya- 
Sakti the individual self (Jiva) forgets its true nature and becomes 
distracted by the phenomenal world, with the result that it loses 
its tranquil state. The eight ancillaries (astanga) of Yoga teach 
the suppression of these distractions of the thinking principle and 
divert it from the phenomenal ego, leading it ultimately to the 
state of Asamprajhata-Samadhi, in which the individual self in its 
purity ond freedom from the Maya-Sakti realises, not its complete 
identity with Brahman, but ils intrinsic nature as an atom of 
divine consciousness (cit-kand). Thus, the Yoga leads to a higher 
stxge of realisation than that attainable by Jfiana, for it goes 
beyond the stage of attainment of the Nirvisesa Brahman to the 
realisation of the more Savisesa Parainaitman, and ultimately (if 
the Yogin possesses Bhakti) to the highest Bhagavat. Hence, the 
Yoga is called Santa-Bhakti by the Bengal school and is regarded 
as a variety, even if it is an inferior variety, of Bhakti. But 
Suddha Bhakti, which conceives of the supreme deity as the perfect 
person in terms of emotional personal relationship (such as Dasya, 
Sakhya, Vatsalya or Madhurya), is regarded as more efficacious. 
Morcover, from what is said above it follows that all the good 


results of the Yoga-Marga accrue as a concomitant consequence of 
Bhakti. 


The reconciliation of Karman and Bhakti is effected after the 
manner of the Bhagavad-gitd, but the ideas are further developed 
from the point of view of Bhakti. The ceremonial duties are not 


* The etymology of the word Kaivalya is sometimes given, from this point 
of view, as ka (bliss)+ val (to revel), so that the word is made to mean not the 
knowledge of oneness (kerala). but a state of bliss consequent upon the release cf 
the Jiva from the Maya-éakti and its contiguity to the Bhagavat. 
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rejected, but a secondary importance is attached to them as a means 
to an end; for on the attainment of Bhakti, the way of Karman is 
superfluous.! The Karma-Marga lays down injunctions regarding 
the performarce of ceremonial duties, but these appear to lead only 
to enjoyment in the world and attainment of the insignificant 
pleasures of Svarga. The observance of the Varnasrama-dharma, 
however, involves much effort and expenditure of money (mahé- 
vitta-mahaydsa-sddhya), and brings only fame or prosperity in this 
world or in Svarga ; it does not sccm to lead one to final Purusartha 
or summum bonum. But the real objective of these Vedic injunc- 
tions is not to produce an attachment to worldly objects but to 
enable the doer ultimately to forsake them.2 Hence, these cere- 
monial rites are called paroksa-kriyd, and the Karma-vada is known 
as Paroksa-vada. The final object of Karman is to lead to 
Naiskarmya, and it occurs when the motive of performance is not 
the desire of worldly or other limited effects but consists of entire 
dedication of these acts to the pleasure of the Bhagavat. This can 
be done, as the Gitd teaches, by performing one’s duties without 
attachment (andsakti) and desire of fruits (phala-tydga). But 
even such dedication is uscless unless it is accompanied by Bhakti, 
which alone sanctifies all acts. The release in this mode, however, 
comes slowly after a great deal effort, and the state of Naiskarmya 
or Quietism which is accomplished is in reality another name for 
complete cessation of all acts. The mode of pure Bhakti, on the 
other hand, brings about the highest good much more quickly. 
Even if Bhakti effects a renunciation of ceremonial acts which 
become unnecessary on its attaininent, it does not mean complete 
Inactivity ; for the acts of devotion, which alone are the supreme 
kinds of acts, continue to exist, whereby the highest bliss is accom- 
plished. The acts implicd in Bhakti are other than those described 
m the Karma-kanda as Nitya (compulsory), Naimittika (occasional) 
and Kamya (voluntary), which are meant for the securing of some 
definite object; they consist of such acts as Sravana (listening to 
the deity’s praise), Kirtana (uttering of the deity’s name and praise) 
etc., by which the supreme deity is worshipped and which are meant 
only for the pleasure of the Bhagavat (Bhagavat-prinana) and are 
therefore cntirely disinterested (Ahaituki or Akimcand). If Karman 
is not productive of Bhakti it is useless, just in the same way as 
Jfidna is useless if it does not lead to the Bhagavat; Karman is 
useful in so far as it is a step to the higher end of Bhagavad-bhakti. 


1 harmay bhakti-yoga-paryantam ; also bhaktyérambha eva tu svartipata eva 
karma-tyagah kartavyah. 
* vede’pyavantara-phalaih pralobhayan moksiyaiva karmani vidhatte. 
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Such Vedic injunctions, therefore, as do not contain any reference 
to the Lila of the Bhagavat are to be rejected. 


It: follows from what is said above that Bhakti may be either 
Sakima (accompanied by the desire for fruits) or Niskéma-karma- 
sahita (accompanied by acts free from such desire). The dedication of 
Karman (Karmarpana) implied in the second case may again be of 
two kinds, namely, mere abandonment or renunciation of acts to 
the Bhagavat,? and contributing to the pleasure of the Bhagavat.’ 
The Nimitta or occasion of the dedication of Karman may be the 
desire for fruits (Kaman&), or the cessation from acts which amounts 
to desireless action (Naiskarmya), or pure Bhakti when such acts 
arc meant solely for the pleasure of the deity. Niskamatva or 
desirelessness by itself is not possible ;* hence, Bhakti which is mixed 
with mundane acts (Karma-misra Bhakti) may be either accom- 
panied by some spccific desire for mundane fruits of action (Sakama) 
or it may be accompanied by the desire for emancipation (Kaivalya- 
kama). Of these, however, the latter is sometimes mixed with 
Karman and Jfiaina and sometimes with Jfiana alone, the term 
Jfiana in this case, of course, meaning perception of complete 
identity of the Jiva and Brahman (ekdtma-darsana). The Sakama 
may be Rajasi or prompted by a desire for activity, but it may also 
be Tamasi when it is actuated by such baser passions as envy, 
pride etc. All these differences of types of Bhakti depend upon the 
capacity or inclination of the worshipper. But Suddha or pure 
Bhakti, in which alone lies the divine pleasure (bhaktau punah 
prinanam eva), is the best modc of attaining the highest good. 


Thus, having spoken of Jina and Yoga as the means of Sadyo- 
mukti and Krama-mukti respectively, and having shown that the 
way of Karman, which is dedicated to the Bhagavat, is even a 
greater means of Bhakti than these two which have a limited 
objective, Jiva Gosvaiamin thinks that the supreme necessity of 
Bhakti follows as a corollary and does not require proof.5 All these 
are means of avoiding Vaimukhya or averseness to the Bhagavat 
and producing Simmukhya or proneness ; but Jfiana and Yoga lead 
only to the Brahman and the Paramatman, who are but partial 
aspects of the Bhagavat. The Karman, directed to the Bhagavat, 


madiya-lilé-sinyim vaidikim api vacam nabhyaset. 

tasmin tat-paritydgaripam. 

bhaga, at-prinana-ritpam. 

niskémateam kevalam na sambhavati. 

sadyo-mukti-krama-muktyupiyena jitina-yogdvuktud, tato’pi ésresthatvam 
bhaktiyogu-hetu-bhagavadarpita-karmana evoktvd siksdd bhaktiyogasya kaimutyam 
evanitam. 


ao se «© t& 
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again, is only a door to all these. These different ways are 
prescribed to suit the capacity of different kinds of people (puruga- 
yogyatd-bhedena) ; and each has its use. But when Bhakti is 
attained, all these are redundant. The attitude of Bhakti is 
independent or nirapeksa, and can arise spontaneously, but Jfiana, 
Yoga, Karman and Vairigya depend for their efficacy upon Bhakti 
itself (tat-sdpeksa) ; for none of them alone can lead to the final 
bliss (Bhdgavata, ix. 14. 20). Hence, Bhakti occupies the highest 
place in the order of realisation; as a means it supersedes and 
includes all the others; but it is not a means only, but an end in 
itself natural to the Jiva. It follows from all this that Jiiana-misra, 
Yoga-migra and Karma-misra Bhakti may exist or may be expedient 
at a lower stage of realisation, but pure or Suddha Bhakti is the best 
of all, because it purges the mind of all grossness, removes the fetters 
of the Maya-sakti and makes it fit for the Siksatkara or direct vision 
of the Bhagavat. People have spoken of the excellence of the ways 
of Jiiina, Yoga and Karman, but, according to the Bhagavata 
(xi. 14. 9), they have done so because their intelligence was obscured 
by the influence of the Maya-sakti. 


As an aspect of Karman, the worship of deities other than the 
Bhagavat is forbidden... Even the Gunavataras, Brahma, Siva and 
Visnu, are not’ worthy of the highest worship. The attitude of equal 
adoration to all deities (abheda-drsti), spoken of in some scriptures, 
is for the Sama-bhakta (i.e. the Yogin) and the Jiianin, but it is not 
a help but a hinderance to the Bhakta Vaisnava.2 Although the 
attitude of contempt or indifference to other deities and supernatural 
beings is deprecated, it is maintained that deities like Siva or Brahma 
can be worshipped in so far as they are themselves Vaisnavas or 
worshippers of the Bhagavat, or in so far as they are particular 
locations (Adhisthina) of the Bhagavat himself. In the Agamas,. 
for instance, the worship of other gods is permitted as the 
Bahirangivarana Sevakas of the Lord, and this is acknowledged in 
the Hari-bhakti-vildsa, vii. 119-20. But for those who regard them 
as separate and independent objects of worship, there is the terrible 
curse of Bhrgu Muni referred to in the Bhdgavata, iv. 2. 27-28. All 
worship, however, is futile without kindness to all beings (Bhita- 
dayaé) and tolerance of other gods (Sama-drsti) ; but this attitude, 
as well as Ahimsa, is natural (svabhdva eva) to one who has Bhakti. 
In some cases, however, Himsa or injury is permissible, e.g., in 
plucking flowers and leaves for purposes of worship. 


karma-visesa-ritpam devatdntara-bhajanam api na kartavyam. 
VAUNAVABYH. 6. cee ceeees na bhakti-labhah, pratyavayas ca. 
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In order to establish further his position regarding Bhakti, Jiva 
Gosvamin now proceeds to demonstrate that Bhakti is the central 
and only theme of the Bhdgavata, and that it is inculcated for 
all times, all places, all beings and all conditions. It is intended 
alike for those who are desirous of release and for those who have 
attained release. Even if some scriptures prescribe Jiiaina-misra and 
Karma-misra Bhakti, it is not to emphasise the importance of Jfiana 
or Karman but to make those who follow the ways of Jiiana and 
Karman inclined towards pure Bhakti by having a foretaste of its 
bliss.1. The supreme efficacy of Bhakti is next shown by the illustra- 
tion, drawn chicfly from the Bhdgavata, of its charactcristics and 
the results that follow from it as a matter of course. These are: 
(¢) power of counteracting sinful acts whether they have begun to 
produce effects or not (aprarabdha-pdapa-haritva and prarabdha-papa- 
ghnatva), (i) power of removing the desire for sinful acts (tad- 
vasani-haritva), (iii) power of removal of Avidyé or Nescience 
(avidyd-haratva), (iv) causation of all merit like Jiiina and 
Vairdgya (jidna-vairdgyddi-sarva-hetutva), (v) the state of being 
beyond the sphere of the three Gunas, for Jiaina and Karman are 
Sa-guna and Bhakti alone is Nirguna (nirgunatva), (vz) its identity 
with the supreme bliss (parama-sukha-riipatva). (vii) its self- 
manifestation, producing the consciousness of the Svariipa-sakti of 
the Bhagavat (bhagavat-svaripasakti-bodhaka-svayam-prakdsatva) , 
(zt) its bestowal of attachment towards the Bhagavat (bhagavad- 
visaya-rati-pradatva), and (2x) its power of producing the exclusive 
pleasure of the Bhagavat’ towards the Bhakta (bhakta-visayaka- 
bhagavat-priyatatka-hetutva). In this connexion the significance of 
divine grace is discussed. The question is considered as to how it 
is possible that the Perfect Being, whose intrinsic attribute is self- 
sufficient bliss, who has no desire nor motive, and who is unaffected 
by Prakrti, should feel kindness or grace towards phenomenal beings. 
In reply it is said that the intrinsic attribute of bliss or Hladini 
Sakti of the Bhagavat is such that it gladdens both himself and 
others (sva-pardnandini), like the function of the lamp which 
reveals itself as well as other objects. As such, the question of 
motive or desire does not arise. The Hladini Sakti, eternally 
placed in those who are his own (sva-vrnde niksiptam), causes 
spontancous bliss both to himsclf and his Bhakta. Thus the cause 
of grace or divine self-surrender is the goodness of the Bhakti of 
the devotee himself, as an aspect of the infinite Svariipa-gakti of the 


Lord. 


1 tat-tan-marga-nisthan bhakti-sambandhena krtarthayitum tin eva kimécid 


bhaitydsvidena suddhayaim bhaktau pravartayitum ca. 
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The grace cannot in all cases operate directly, for the Lord 
cannot, unlike the Jiva, feel the mutual disturbance of kindness and 
sorrow which is the result of the Tamo-guna; it therefore operates 
through the medium of saintly persons who are free from the effects 
of Prakrti and are therefore direct receptacles of divine grace.’ It is 
true that the saints and sages are also not touched Dy the sorrows 
of the world, and kindness or pity is thus out of place in them; but 
the memory of their previous sorrows, like those of a person 
awakened from dreams, makes them feel compassion for the miseries 
of othcr beings. The first cause of Bhakti, no doubt, is the grace 
of the Lord,? but the association with saints and devotees is the 
most important medium through which this divine grace is 
communicated. 


The saints and devotces are classified into two types, namely, 
(7) those who follow the way of Jiiina and devote themselves to 
the Nirvisecsa Brahman (jndna-mdrge brahmdnubhavinah), and 
(11) those who follow the way of Bhakti and possess the love of the 
Bhagavat (bhakti-mdrge labdha-bhagavat-premadnah). They are 
respectively called the Jhani-siddha and the Bhakta-siddha; but of 
these the latter are to be preferred. A realisation of the deity is 
indeed the highest goal, but there are degrees of realisation according 
to degrees of perception of divine love; and the Bhagavat-preman 
is the chief criterion which differentiates the types of devotees.® 
Of the various kinds of Bhakta-siddhas, again, those who by means 
of their devotion have been included in the class of the cternal 
Attendants of the Bhagavat cannot be expected, like the deity 
himself, to be in direct touch with phenomenal beings in the matter 
of conveying divine grace. But there are other Bhakta-siddhas, who 
are Bhagavata saints and sages and who can act as a medium of 
the grace and generate Bhakti in the individual. There are various 
kinds of such saints, but Bhakti is roused from their contact with 
such quickness and in such spccial form as is proportionate to the 
degree of the power and the feeling of compassion of the particular 
saint or sage from whom the inspiration is derived. This leads 


* yd krpi tasya satsu  vartate si sat-sangenaiva  sat-krpi-vahanenaiva 


va jivdntare samkramate, na svatantra. 

* bhagavat-krpaiva tat-sammukhye prathamikam ldranam. 
siksdtkdra-matrasyadpi yadyapi purusa-prayojanatvam, tathipi tasminn api 
saksdtkdre sri-bhagavatah priyatva-dharméinubhavas tdvamstdvan utkarsah........ 
tatah prema-tiratamyenaiva bhakta-tdratamyam mukhyam. 

‘ tegim bahu bhedesu satsu, tesdm eva prabhaiva-tiratamyena krpi-tdratamyena 
bhakti-vdsand-bheda-taratamyena sat-sangat  kdla-saighrya-svaripavaisistyabhyam 
bhaktir udyate. 
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us to the theory of the necessity of a spiritual guide or Guru, a 
theory which plays an important part in all types of Bhakti religion. 
The justification of this Guru-vada lies in the fact that the spiritual 
guide is supposed to be one who has actually traversed the 
narrow and straight path and attained spiritual illumination, and 
that the contact and influence of such an experienced person should 
be of immense benefit to the beginner in the attainment of spiritual 
truth. From this association with saintly persons (Sadhu-sanga) 
arises first of all Ruci or relish in the object of worship and in the 
ways of worship, and this produces Sraddha or belief as a preliminary 
stage to Bhakti. It is, therefore, laid down that from such saintly 
people, either collectively or individuaBy, one should listen to the 
exposition of spiritual truth by making one or all of them his Guru.? 
This is the Sravana-guru who may also be the Siksaé-guru when he 
undertakes to train the mind of his disciple. Such Gurus may be 
many, but the Mantra-guru who imparts to the disciple the esoteric 
sacred formula for meditation cannot be more than one.” The very 
high position which the spiritual guide occupies in the Vaisnava 
scheme of devotion is indicated by the injunction that the Guru 
should be looked upon as the divinity himself? 


The stages, beginning from the awakening of the Ruci to the 
instruction of the spiritual guide, are the preliminaries of Upasana 
or worship, and are therefore called the- Upasanaé-pirvanga. This 
is followed by different types or stages of Upasana graded according 
to the capacity of the worshipper. If the Guru is a Jfianin, the 
Updasana will be Nirvisesamaya, or worship of the Nirvisesa Brahman ; 
for Jfiana follows from association with the Jfiani-siddha,* just in the 
same way as Bhakti follows from association with the Bhakta-siddha. 
But the Upasani may also be Savisesamaya and consist of the 
worship of a personal god. This may again be either Aham-graha- 
Upasané or Bhakti-ripa-Upasané. The Aham-graha-Updsana con- 
sists of the meditation of one’s identity with a personal god conceived 
as being possessed of particular Sakti;5 and the result naturally is 
the appearance of the particular divine Sakti in one’s self,® leading 
the devotee ultimatcly to the Svaripya and Sarstya forms of Mukti. 
As both the objective and the result are limited, this form of worship 


tesvekato’nekato’ vd sri-gurutvendésritac chravanam kriyate. 
éri-mantra-gurus tveka eva. 
sva-gurau bhagavad-drstih kartavyah. 
jiani-sangde ca jhanam jneyan. 
aham-grahopisanam tac-chakti-vigista isvera eviham iti cintanam. 
asya phalam svasmims tac-chaktyddydvirbhavah. 
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constitutes a lower stage of realisation than what follows from the 
Bhakti-ripa-Upasana. ‘ 

The word Bhakti is derived from the verbal root bhaj, which 
is said to signify complete servitude or Seva. This state of servi- 
tude of the Lord, therefore, 1s taken as the essential characteristic 
(svaripa-laksana) of Bhakti, the other characteristics already men- 
tioned being only concomitants. This servitude or Seva consists of 
entire submission in body, mind and words.! The Bhakti, according 
to its character and origin, is classified into three aspects or rather 
stages, namely: (7) Aropa-siddhaé or accomplished by outward 
imposition. It occurs when there is no spontaneous growth of Bhakti, 
but the fecling is raised to the state of Bhakti from the performance 
of acts dedicated to the Bhagavat.2 (w) Sanga-siddha, or accom- 
plished by association with saintly persons. In this case also there 
is no spontaneous rise of Bhakti, but the feeling which grows from 
Jhana, Karman and ancilliaries thereof (jidna-karma-tadanga-ripa) 
is regarded as included in the category, apparently because it is a 
stepping stone to pure Bhakti. (a) Svaripa-siddha or accomplished 
by its own nature. It may arise even though the devotee is unaware 
of it,? but it is invariably favourable to the growth of Bhakti* and 
consists of a direct inclination towards it in the form of such 
devotional acts as listening to or taking of the divine name. The 
illustration given of this attitude is the case of Prahlada, who in 
his previous birth observed, without knowing, religious fasting on 
the Nrsimha-caturdasi day ; or a still better illustration is the legend 
of the hawk, who having been carried in the mouth of a dog, made 
a compulsory circumbulation of the temple of the Bhagavat! Each 
of these types of devotional attitude may, again, be Sakaitava or 
Akaitava, with or without a contrivance. Of the two forms of 
Aropa-siddha and Sanga-siddha, the fecling in each case is said to 
be Sakaitava when it takes the attainment of the state of Bhakti 
only as a means. The Svaripa-siddha is Sakaitava when, through 
some cthcr motive, it becomes subsidiary to Karman and Jfiana. 
When there is no other motive but the pleasure of the Bhagavat, 
the feeling is Akaitava, and this type of Bhakti has already been 
described above as Akimcana. 


si ca kaytka-vdcika-manasikdtmikd trividhevénugatir ucyate. 
snato bhaktitudbhdve’pi bhagavad-arpanddinad bhaktitvam prapta karmddi- 


aynainadinipi, tat-pridurbhdave. 
bhaktitvdvyabhicarini. 
siksdt tad-anugatydima tadiya-sravana-kirtanddi-ripd. 
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This true type of the devotional feeling, known as the Akaitava 
or Akimcana, admits of two stages, which are respectively designated 
as Vaidhi and Raganugaé. Of these, the Vaidhi Bhakti as the 
preliminary stage is taken up first for treatment, but as the subject 
has already been dealt with by Ripa Gosvamin in his Bhakti- 
rasamrta-sindhu,| we shall only refer to the peculiar features of 
Jiva Gosvamin’s exposition. The Vaidhi is so called because it 
ariscs from the injunction of the Sastra (sdstrokta-vidhina pravartita 
vaidhi), while the Ragdnugd, which follows the natural course of 
emotion, arises spontaneously and is independent of all such injunc- 
tion. The injunction may be of two kinds, namely, that which is 
the cause of inclination towards Bhakti, and that which causes the 
knowledge of what to do and what not to do for the steadying of 
that inclination? 


The clements of the Vaidhi Bhakti are cnumerated as eleven, 
thus: (7) Saranapattih, or resorting to the Bhagavat as the only 
refuge (ananya-gati). It arises in two ways, namcly, through the 
inborn conviction that there is nothing clse which can afford 
permancnt refuge? or through forsaking other alternatives adopted 
unwisely.+ This mental state is analvsed, after the Vaisnava Tantra, 
into fixing of the mind on things congenial to the idea (anukilasya 
samkalpah) , forsaking of things uncongenial (praétekilya-vivarjanam) , 
the belicf that the deity will protect him (raksisyatite visvdsah) , 
choosing him as the protector (goptrtve varanam), resignation of 
self (dtma-niksepah), and humility as an object of compassion 
(kadrpanyam). The next stage is (a) Guru-seva, or devotion to the 
spiritual guide. The Guru is to be honoured above all beings and 
strictly obeyed, provided he satisfies all the scriptural requirements 
of a truc guide. If the Guru is full of self-conceit (avalipta), has 
no real knowledge of duties (kdrydkdryam ajanan), or himself 
deviates from the true Vaisnava ways, he should be abandoned. 
This stage is followed by (i) Sravana, or the act of listening to 
the accounts of the form, sport and name of the Bhagavat,* and not 
to a mere repetition of set formulas and prayers. Of all kinds of 
Sravana, the act of listening to the Bhdgavata is the best. Closely 


* See above p. 199 f. 

* sé ca vidhir dvividhah, tatra prathamah pravriti-hetuh, tad-anukrama- 
hartvydkartavyindm jiina-hetus ca dvitiyah. 

5 dsrayantarasyaibhaiva-kathanena. 

* nali-prajiaya kathameid-asritasyinyasya tyajanena. | 

5 nima-ripa-lilimaya-sabdandm érotra-sparsah. 

® tatrapi sravane sri-bhagavata-sravanam tu parama-srestham. 
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allied to this is (#v) Kirtana, or chanting aloud of the above things, 
especially of the blessed name. This is said to be the most powerful 
means of effecting a devotional attitude; and not being subject to 
the restrictions of time, place or person, it is the only cfficacious 
method which should be universally adopted in the present decadent 
Kali Age. The chanting of Stotras in praise of the deity, which 
gives expression to one’s humility (nija-dainya) or one’s wishes 
(nijabhista) is included in the category of Kirtana. 


A still higher stage is reached in (v) Smarana, or the act of 
remembering, which is described as mental concentration (mdnasdnu- 
samdhanam) and which consists of fixing one’s thought on the 
name, form or sport of the deity. Five kinds of Smarana are 
differentiated, namely Smarana-samanya or fixing one’s mind on the 
deity, however slightly or indefinitely (yat-kimcid-anusamdhanam) ; 
Dharana, or withdrawing the mind from all sides and fixing it in 
a general way ;? Dhyana. or special concentration of the mind with 
reference to the name, form cte. of the deity ;? Dhruvanusmrti, which 
is the same as above but which is an uninterrupted flow like a stream 
of nectar (amrta-dharavad avicchinnam tat) ; and Samadhi, or the 
exclusive appcarance of the object of thought in the mind (dhyeya- 
matra-sphuranam), which, however, is different from the Asampra- 
jnata Brahma-samadhi. This leads to various external acts of 
devotion collectively included under the designation: (vi) Pada- 
seva, such as the act of seeing, touching or going round (parikrama) 
the image of the deity, following the procession of the image 
(anuvrajana), residence in the temple or in some sacred _ place, 
pilgrimage, bathing in the holy waters of a Tirtha, etc. Living in 
holy places and pilgrimage are extolled as affording an opportunity 
of mecting saints and sages in these places. Further overt acts of 
devotion constitute the next stage called (vi) Arcana, which includes 
various rites of worship to be learnt from the imstruction of the 
Mantra-Guru or from the Agamas. It is true that the Bhdgavata 
does not, as the Paficaratra scriptures do, msist upon the necessity 
of ceremonial worship,* for recourse to one or other of the modes like 
Saranapatti mentioned above is, in its opinion, enough for attaining 
the highest good ;* but those who desire to follow this way of the 
Paficaratra can do so in accordance with the Diksa received from 


kalau tu prasastam tat. 

sarvatas cittam tkrsya simdnyakirena mano-dharanam, 

visesato ripddi-cintanam. 

yadyapi sri-phdgavata-mate paiicardtravad  arcand-margasyavasyakatvam 


» 8&8 wb 


naste, 


5 tad vindpi saranipattyadinam ekatarendpi purusirtha-siddher abhihitatvat. 


36 
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their Gurus. This way of ceremonial worship is intended especially 
for those who are wealthy householders,' for this is how their wealth 
can be best utilised. In this connexion the worship of inferior 
deities is deprecated. The Arcan& also comprehends such pious acts 
as putting on the Vaisnava signs on one’s body (Vaisnava-cihna- 
dharana), partaking of the remains of an offering to the deity 
(Nirmalya-dharana) or drinking of the holy water obtained after 
washing the feet of the image (Caranamrta-pina) etc., which are 
regularly cnjoined in the Vaisnava Sastra. Closely connected with 
this is (viii) Vandana, or act of homage, which is indeed an Anga 
or auxiliary of Arcana, but which is separately mentioned in order 
to indicate that it may be independently employed like Smarana, 
Kirtana etc.2. It includes Namaskara or salutation, which in Bengal 
Vaisnavism consists of prostration at full length like a log of wood 
(dandavat prandmah). The acts and ceremonies mentioned above 
gradually produce feelings of humility, fellowship or entire self- 
surrender, which are now mentioned as Angas of the Vaidhi Bhakti. 
The feeling of humility is indicated by (ix) Dasya, which consists 
not only of actual service but also of the feeling that one is a 
servant of the Lord (ddsyammanyatvam). Leaving alone the 
effort of worship, this very feeling of servitude, if fully realised, is 
enough for attaiming the desired end; hence Dasya is separately 
mentioned as a way of Bhakti.* This feeling of servitude is said to 
underlie and uplift all devotional practices.*| A somewhat higher 
feeling is (2) Sakhya, or the sense of friendship or relationship 
(bandhu-bhava), which, like Dasya, follows from the very nature 
of the relation of the Jiva and the Bhagavat. The last stage is 
reached in (xi) Atma-nivedana, or complcte surrender of self which 
consists of the feeling that one’s body, mind, the senses, and soul are 
all intended for the Bhagavat.5 This fecling is marked also by the 
absence of all efforts for one’s self (dtmdrtha-cestd-sinyatva) and 
by the presence alone of efforts directed towards the pleasure of the 
Bhagavat (tad-arthaika-cestamayatva). It thus consists of the 
dedication of self, both as a mcans and as an end, to the Bhagavat 
(tan-nyastatma-sadhana-sddhyatva) . 

Sometimes one or other of these eleven elements, which are 


inter-related to one another, is extolled as exclusively excellent in 

* ye tu sampattimanto grhasthds tesim tvarcana-marga eva mukhyah. 

* tae ca yadyapi arcanangatvendpi vartate, tathapi kirtana-smaranavat svdtan- 
tryenapityabuipretya prihag vidhiyate. 

* astu tdvad bhajana-praydsah, kevala-tddréatvabhimanendpi siddhir bhavatiti 
abhipretyaivottaratra nirdesas ca tasya. 

* etad-dasya-sambandhenaiva sarvam api bhajanam mahattaram bhavati. 

* dehidi-suddhitma-paryantasya sarvatobhdvena tasminn evarpanam. 
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the scriptures ; this is due not to any inherent mutual contradiction 
among these various ways, but to the fact that the one or the other is 
to be believed in or practised according to the capacity of the 
individual worshipper, just in the same way as medicine is to be 
administered according to the capacity of the patient. 


As this aspect of Bhakti is guided by the injunction of the 
Vaisnava scriptures, it is conditional. It is based upon the fear of 
transgrcssion ; and as fear enters as an element in guiding devotional 
practices, this method must be regarded as somewhat formal and 
mechanical. As a preliminary stage, however, it is indispensable for 
some individuals before they can pass on to the higher and morc 
spontaneous Raéaganugd Bhakti, to the treatment of which now Jiva 
Gosvamin turns his attention. 


By Raganuga Bhakti is meant the fecling of devotion which 
follows the lines of the Ragatmika Bhakti, eternally displayed by the 
Saklis (in the form of divine Parikaras) towards the Saktimat. The 
Ragitmika Bhakti, as its name implies, consists entirely of Raga, 
which is defined as the natural excess of desire or attachment of a 
subject towards the object of desire or attachment.! For instance, 
whether the self wishes it or not, the five senses cannot but come 
into contact with the particular objects of inclination and be 
attracted by them. The sense of sight is naturally drawn towards 
beauty, that of smell towards fragrance, etc. In the same way the 
devotee cannot but be attracted towards the Bhagavat.? This 
spontaneous flow of devotion is called Ragatmika Bhakti. The Raga 
may admit of various aspects according to the nature of the feeling 
and the relationship conceived between the subject and the object, 
for the Lord himsclf has said (Bhdgavata, ii. 25. 38) : yesém aham 
priya atmd sutas ca/sakhaé guruh suhrdo daivam istam (“ Of whom 
I am the Beloved, the Soul, the Son, the Friend, the Elderly 
Ancestor, the Relative, and the Desirable Deity”). It is explained 
that the Lord appeared as the Priya to the Gopis and his Mahisis, 
as the Atma to ascctics like Sanaka, as the Suta to Nanda and 
Yasodi, as the Sakhai to Gopas like Sudaiman, as the Guru to 
Pradyumna and others, as the Suhrt to Subhadra, and as the Ista 
Deva to pcople like Daruka. In his Lila he manifests himself in 
these diverse ways to his Parikaras who are dear to him; and the 
feeling of the Parikaras towards him takes the various forms of 
the Ragatmika Bhakti, which thus expresses itself as a deep and 
natural feeling of attachment. The Vaidhi Bhakti depends upon 


1 viyayinah svtbhaviko visaya-samsargecchatisayah prema ragah. 
* yatha cakguridinim saundaryam, tadrsa evdtra bhaktasya sri-bhagavatyapi 
raga ityucyate. 
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the injunctions of the Sastras, and hence it is comparatively weak, 
being mechanical; but the Raganugié, which follows the natural 
emotional ways of the Parikaras of the Bhagavat is independent of 
all outward rule and is therefore spontaneous and strong. 


It may be objected that if the Raginugaé Bhakti is marked by 
freedom from scriptural injunctions, the statement about its merit 
as the highest Dharma is in conflict with the well-known dictum 
of Jaimini (1. 1. 2, codand-laksano’rtho dharmah) which lays down 
that the Dharma is that which is enjoined by scriptural injunction. 
It is also said in the Bhdgavata that the Sruti and Smrti, consisting 
of injunctions and prohibitions, are the directions of the Bhagavat 
himself, so that one who disregards them is guilty of violating divine 
commandments and cannot be regarded as a true Vaisnava or a 
Bhakta. How is it then that fulfilment is said to follow im a way 
of worship which is indifferent to the Sastric rules of conduct ?! 
This apparent anomaly is reconciled by the statement that Bhakti 
must be distinguished from other kinds of Dharma, which depend 
upon outward Sastric rules; for the devotional attitude which 
springs spontaneously from the intrinsic potency of the divine 
names and attributes is independent of such injunctions.? It is 
known from expcrience that in many cases there has been attain- 
ment of such devotion even without any knowledge of scriptural 
rules? It is true that scriptural directions should not be dis- 
regarded, but directions are for those who have no_ natural 
inclination towards religious devotion ;*+ it is for such people that 
grades of injunctions are prescribed.’ They are not necessary for 
those who have a natural proneness ;° for such outward mechanical 
rules are obligatory only when the mind in the early stage of devotion 
is inwardly distracted and cannot attain the natural stage of 
composure, which is essential for the Riganugaé Bhakti. Hence, the 
chief object of the injunctions is to bring about this gradual concen- 
tration of the mind.” and prepare it for the higher stage of the 
Raganugi Bhakti,® in which the devotional spirit has a spontancous 
and uninterrupted flow. It follows, therefore, that the scriptural 
injunctions are not to be ignored or violated ; on the contrary, they 


katham tarhi vidhi-nirapeksaya taya siddhth. 

sri-bhagavan-nima-gunddisu vastu-sakteh siddhatvin na dharmavad bhakt.s 
codana-sdpekeatvam. 

ato jrinadikam vinigi phala-libho bahutra ésruto’sti. 

coduna tu yasya svatah pravrttir nisti tad-visayaiva. 

tathd krama-vidhis ca tad-visayah. ; 

na tu svayam pravrttimatyapi maryddd-nirmanam. 

kramasas cittabhinivesiya. 8 vartma-pravesiya. 
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are strictly binding on those who are still far away from the state 
of the Raganugé Bhakti. But when that state of mind is once 
reached, either by the Vaidhi or by itself, that is, when the object 
of the injunctions is fulfilled, there is no further necessity for 
compliance with them. At this higher stage of the Raganuga 
Bhakti, if there is any violation of such injunctions, such violation 
does not constitute wilful transgression ; for it takes place spontanc- 
ously by the spirit of Bhakti and does not in any way affect the 
natural attitude of the devotee towards the Bhagavat. 


That this mode of Ragainugaé Bhakti is most efficacious is 
illustrated by the Puranic examples of Piitana and Sisupala. In the 
first casc, by pretending Vatsalya or parental affection for Krsna, 
Piitanaé does not actually realise but merely imitates one of the 
modes of the Raginuga devotion; but, in spite of her insincerity 
and sinister motive, her mere imitativeness is said to have been 
amply rewarded by divine grace. In the second case, under the 
cover of a hfe-long and inveterate vindictiveness towards Krsna, 
Sisupala’s whole thought was indeed deeply concentrated on Krsna, 
and this fervency of feeling, despite its ill-directed motive, could not 
but bring its own reward in the shape of Sayujya Mukti for 
Sisupala. On account of this adverse attitude, Sisupala could not 
attain the highest good, namely, Preman or love for Krsna, and he 
was given the lowest place in the hierarchy of emancipated beings; 
bul this and other examples show that the Raganuga Bhakti, 
even if it is imitative, adverse or apathctic, is superior to the Vaidhi, 
even when the latter is directed in a congenial and sympathetic 
way. 


It has been already said above that the Raganuga Bhakti is 
that devotion which follows the lines of the Ragatmiké Bhakti of 
the constant Attendants or Parikaras of the Bhagavat, which is thus 
an aspect of the eternal divine sport displayed in the divine 
Dhamans. These Parikaras represent the different aspects of the 
Lord’s own energy of bliss or Hladini Sakti, which in its infinite 
potency reflects itself differently mm them in the form of different 
personal relationships conccived in emotional terms. The one and 
the same infinite Rasa or divine sentiment of bliss is differently 
expressed, and results in different devotional relationships between 
the Saktimat and the aspects of his Sakti. Viewed from the stand- 
point of cmotional human relationship (Ragatmikaé), the varieties 
of Rasa thus reflected in the divine Parikaras become the different 
types or stages of Ragatmika Bhakti. On the lines of the Ragatmika 
Bhakti, the Raginugé Bhakti of ordinary devotces is modelled 
as types or stages of spontaneous devotional sentiment. The 
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Vaidhi Bhakti need not involve any emotional realisation of this 
character ; it is enough if the enjoined religious duties are performed 
in an attitude of devotion. The Raganugaé Bhakti, on the other 
hand, consists of an emotional sublimation of intimate human 
sentiments by directing them towards the Bhagavat. It is, no doubt, 
an inward and spontaneous realisation, but it is still an elaborate 
realisation or Sadhana; like the Vaidhi, it is still Sadhana-bhakti, 
but the Sadhana is independent of mechanical Sastric formulas and 
depends entirely on one’s own emotional capacity of devotion. It 
is, however, vicarious in the sense that the devotee, according to 
his individual capacity, imitates and realises within himself the 
different aspects of the beatific sport of the deity with his Associates 
in terms of one or other of the varieties of the blissful sentiment. 
It. does not consist of a direct establishment of personal relationship 
between the deity and the devotee, but the devotee prepares himself 
for such direct personal contact by this preliminary vicarious enjoy- 
ment of the devotional sentiments of the deity’s own Parikaras, who 
typify the highest forms of devotional realisation. This Ragatmika 
Bhakti of the divine Parikaras cannot indeed be reached in its 
perfection by phenomenal beings, but years of constant practice can 
prepare them for ultimately attaining this state. 


These forms or gradations of emotional realisation are classified, 
in terms of human sentiments, into five broad categories of Rasas 
or devotional sentiments, namely, Santa, Disya, Sakhya, Vatsalya 
and Miadhurya, the characteristics of which have already been 
indicated above in connexion with Riipa Gosvémin’s treatment of 
the Bhakti-Rasa-Sistra. The idca of the stages of distinct personal 
relationship of the deity and his Parikaras is a fundamental postulate 
with the Bengal school of Vaisnavism, because otherwise the rela- 
tionship would be reduced to one of colourless identity, which cannot 
be posited in view of the theory of difference in non-difference 
accepted by the school. It is for this reason that the Santa-Bhakti, 
which does not involve any such idea of personal emotional relation- 
ship, is distinguished as inferior to the other four. The Santa- 
Bhakti consists of Sama or a state of mental composure, in which 
the devotee, according to the description of the Gitd, becomes 
brahmabhita and attains the consciousness of his complete identity 
with Brahman. This mode of realisation, therefore, is not based 
upon the idea of personal relationship with the Bhagavat conceived 
as the Perfect Person, and would reduce the devotional sentiment 
into a sentiment of self-worship. No doubt, it involves an amount 
of Bhakti, but both in its method and objective it is mixed with 


+ See above p. 132. 
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Jfidna; and such Jfiana-misra Bhakti has already been spoken of 
above as an inferior type of Bhakti. It is not entirely rejected as 
a mode, but it is followed only by those who are desirous of Mukti 
or complete absorption in the impersonal Brahman. The pure 
Bhakti, on the other hand, is free from any such inferior objective, 
but it wants to continue its worship of the deity in some form of direct 
emotional relationship even in a stale of emancipation from the 
bondage of the Maya-sakti. The first stage of this unmixed Bhakti 
is Dasya or the sentiment of servitude, which is higher than the 
somewhat colourless sentiment involved in Santa-Bhakti, for it 
conceives the Bhagavat as the eternal mastcr and the Parikara as 
his eternal servant. There are also two other stages of affectionate 
relation, namely, Sakhya or Friendship and Viatsalya or Parental 
Sentiment, until the climax is reached in the stage of Madhurya or 
pure crotic Love, symbolised by the intense and exquisite feeling 
of the Gopis for Krsna. This sentiment can also be imitated and 
vicariously realised by the devotee irrespective of his sex. In this 
highest stage the Lordship of the deity is completely suppressed by 
a sweetly powerful and self-surrendering charm which produces a 
strong mutual attraction between the deity and his Parikara. 


In this connexion Jiva Gosvamin maintains that the passion of 
the Gopis for Krsna must not be viewed as merc sensual passion 
(Prakrta Kama). No doubt, there are verses in the Bhdgavata in 
which the display of conjugal love is described with reference to 
Krsna and the Gopis ; but even if it is desire or Kama, in the Gopis 
it becomes pure love or Preman ;' for in all these ecstatic sports the 
Gopis never had the slightest desire for their own pleasure, but all 
their efforts were directed towards effecting the supreme pleasure 
of the Bhagavat. In the case of the Sairamdhri (the Kubja), her 
desire for sporting with Krsna is not deprecated in itself; for 
whatever may have been the character of her desire, she did not 
long for inferior worldly objects? but for the Bhagavat himself,’ and 
there is no doubt from her words about the intensity of her feeling. 
It is deprecated only in comparison with the feeling of the Gopis, 
for her desire for sport was entirely for her own sensual pleasure, 
while that of the Gopis was exclusively intended for Krsna.* In 
accordance with the Veddnta-sitra ii. 1. 33 (lokavat tu Iila- 
kaivalyam), the Lord’s intrinsic sclf consists of nothing but a 
spontaneous sport of his own infinite bliss.» This sport must be 


+ tadrsindm kaimo hi premaika-riipah. * prakrtam eva visayam. 


si tu bhagavantam eva kamayate iti parama-sumanisinyeva. 
sairamdhryds tu bhavo riramsi-priyatvena sri-gopinim iwa_ kevala-tat- 
tatparyadbhivat tad-apeksayaiva nindyate, na tu svaripatah. 

5 lila tvatra svabhavata eva siddha. 
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understood to be non-phenomenal (apraékrta), but it is similar in 
form to that of phenomenal beings (lokavat). In the phenomenal 
world the pleasure derived from conjugal love is reckoned as the 
highest fruition of sensuous pleasure; it is only natural that the 
Bhagavat should also display in his sport with his own Saktis 
supersensuous pleasure of a similar character. The sex-instinct is 
thus acknowledged in this theology as one of the highest human 
instincts which finds a transfigured counterpart or ideal in the 
highest sportive instinct of the divine being. The Gopis, as already 
shown, are nothing but aspects of the Bhagavat-Krsna’s highest 
energy of bliss (Hladini Sakti), and sport with them after the 
manner of phenomenal beings is only a natural expression of the 
divine self. Morcover, the sacred texts show that even ascctics and 
devotees like Uddhava, who were above worldly pleasure, praised and 
desired such pleasure of conjugal love as displayed by the Gopis. 
The Padma-purdna records that even the Srutis (the Vedas) also 
craved for it, and were incarnated as Gopis. The fact that not only 
women but also men, and men of saintly character, desire it shows 
that the feeling is free from all touch of mere sensuality.1 


In conclusion Jiva Gosvamin states that other details about 
Bhakti-marga are to be Icarnt from the Sastras or from the examples 
of great devotecs. But whatever devotional secret onc obtains from 
the grace of the Bhagavat or from his Guru should be cherished as 
a precious possession and should not be divulged to any one. 


f. Tue Priti-sSAMDARBHA 


The object of this Samdarbha is to establish that Priti or 
Prema-bhakti, which as’ devotional love for the Bhagavat is the 
highest type of Bhakti, is the summum bonum of human life. In 
the first four Samdarbhas, the ultimate reality or the Parama- 
tattva has becn explamed and identified with the Sambandha-tattva 
of the Sastra, namely, the Bhagavat-Krsna as the highest and most 
exclusive object of worship (Upasya). In the fifth Samdarbha his 
worship (Upasana) has been declared as the Abhidheya or subject- 
mattcr of the Sastra. In the present Samdarbha, the Priti for the 
Bhagavat is considered as the highest end or Prayojana. It has been 
declared by philosophers that the highest Prayojana or the highest 
good of man is the discontinuance of the miseries of existence 
(duhkha-nivrtti) and the attainment of happiness (sukha-prapti). 
An attempt is made now to demonstrate that the Bhagavat-priti 
brings happiness which is unalloyed and imperishable, and conse- 
quently causes the absolute and permanent cessation of misery. It 


1 na prakrtah kdmo’sau. 
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is shown that by this intense feeling of devotional love, which can 
be relished by the devotee as a blissful supersensuous sentiment 
(Rasa), the Bhagavat can be realised in his true character; for 
the Bhagavat himself realises in it his own nature of perfect bliss and 
reveals himself in his self-surrendering grace. 


In the scriptures the ultimate reality is established as the real 
(sat), eternal (ananta), absolute (kevala) and perfect (parama) 
bliss. This bliss is distinguished from every other kind of bliss, for 
it is pure and abundant, being placed beyond the sphere of the 
Maya-sakti, and is, therefore, unlike phenomenal pleasure which 
is mixed with sorrow and thercfore transient and insufficient. It 
has been already explained in the Paramdtma-samdarbha that, 
although the Jiva belongs to the Bhagavat (tad7yo’pi) , its knowledge 
of the Bhagavat is defeated by the external Maya-sakti; and as this 
results in a loss of self-knowledge and in an absorption in the 
phenomenal conditions (Upadhi) fashioncd by the May4a-Sakti, the 
Jiva is tied to the misery of rebirth (Samsara). The Jiva’s want of 
knowledge of the Bhagavat is declared to be an instance of Prag- 
abhéva (non-existence previous to production) ; that is, it exists from 
the beginning but can be removed by divine grace ; it is not a casc of 
Dhvamsabhava (non-existence duc to total destruction) or Atyanta- 
bhava (absolute non-existence) ; for, in these cases the attainment 
of knowledge would have been entirely impossible. In other words, 
the Jiva’s knowledge of the Bhagavat may he temporarily non- 
existent, but the Jiva possesses, through divine gracc, the inherent 
capacity of attaining it. This knowledge of the Bhagavat, which 
is equivalent to beatitude or direct realisation of the ultimate 
reality, consists of the attainment of the highest bliss; and this is 
declared to be the highest human good or the Parama-purusartha. 
As soon as the radical cause, namely, want of knowledge, is 
removed, the Jiva’s loss of self-knowledge automatically disappears ; 
for the knowledge of self consists entirely of the knowledge of the 
self-manifesting divine self, of which the individual self is only a 
part. The cessation of misery follows as a natural result from this 
blissful realisation; and, being destroyed eternally, the cessation 
becomes absolute and perpetual (dhvamsdbhava). As it is preceded 
by the removal of the fetters of the Maya-gakti or the bondage 
of Samsara by an appearance of the Svariipa-sakti in the shape of 
Prema-bhakti, it is called Mukti or emancipation. The Mukti has, 
therefore, been described in the Bhdgavata (ii. 10. 6) as the attain- 
ment of the Jiva’s natural state and function by relinquishing its 
otherwise imposed state and function.’ It has been already shown 
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that the view that the Jiva and the Bhagavat are identical is wrong ; 
the Jiva, as a part (Ama) attains the whole (Amiin), which, 
according to the capacity and mode of worship, may be either the 
Brahman or the Bhagavat. Of these two modes of attainment, the 
first consists merely of the appearance of the knowledge of the 
impersonal Brahman on the destruction of that function of the 
Maya-éakti which is known as the Avidya and of the absorption of 
the Jiva in Brahman; but the second, which is higher, consists of 
the attainment of the Bhagavat in his fullest and truest self in his 
own paradise, where the Jiva in its essential character is brought in 
direct contact with the personal god. The attainment of the 
Brahman, much less of the Bhagavat, must not be understood to 
imply that the individual attains sameness or identity, but it 
means that the individual merely posits its own intrinsic similarity 
to the divine reality, the similarity consisting in the inherent 
possession, even in infinitesimal proportion, of the divine Svariipa- 
Sakti of bliss, which for the time being was suppressed by the 
Maya-sakti. This Mukti can be attained during life-time (Jivad- 
dasaé) as well as after leaving the gross and the subtle bodies after 
death (Utkranta-dasé). In the latter state, both kinds of body 
(gross and subtle) being destroyed, the Jiva is no longer subject 
to the bondage of Karman and consequently to phenomenal 
pleasure and pain; it thus becomes fit to receive the highest bliss 
which reveals itself and destroys misery for ever. The Sastra speaks 
of this type cf Mukti as the highest Prayojana or Purusartha. 


It has been already made clear that the divine reality can be 
attained cither in the indistinct and indiscrete form (aspasta-visega- 
rupa) of Brahman or in the distinct and proper form of the Bhagavat ; 
and that of these, the direct beatitude or Saksatkara of the Bhagavat 
is much superior to the mere consciousness or Jiana of Brahman. 
This theme is further elucidated here from a different point of 
view. Of all the attributes or energies of the divine self, the 
highest is its special attribute of belovedness (priyatva-laksana- 
dharma-vigega), which implies the state both of loving and being 
loved and which is one of the highest functions of its energy of 
bliss or Hladini Sakti. One may possess a series of good qualities, 
but without Priti or love such qualities have hardly any significance ; 
on the other hand, the value of the qualities can be properly 
realised only when such a person is regarded with Priti or love. It 
follows, theréfore, that the divine attributes are fully realised only 
when the attribute of Priti is realised, that is, only when the divine 
person is realised not only as an object of love but also as capable 
of love himself. In all divine revelation or Saksatkira, therefore, 
the element of Priti must predominate; and the degree of the 
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revelation depends upon the degree of the Priti involved in it. It 
follows from what has been said above that (7) the attainment of 
the highest happiness and the consequent cessation of misery, which 
constitute Mukti, are attainable by divine Saksatkara alone, 
(%) without Priti there can be no Siksitkara or revelation of the 
divine self or of his intrinsic attributes, (22) this Saksaitkara consists 
of the apprehension of the ultimate divine reality in its truest and 
fuJlest character of the Bhagavat as a personal god in his own 
paradise, (iv) by Priti or intense devotional love alone for the deity, 
there is certajaty of such apprehension, (v) upon the quality and 
extent of the Priti depend the character and degree of the apprehen- 
sion, and (v2) the Bhagavat-Priti alone is thus the only summum 
bonum of man. 


That the Priti is the highest good can also be established by 
the ways of the world (loka-vyavahdra). All beings are naturally 
inclined towards Priti or love, for it is seen that life itself is sacrificed 
for the beloved object. A man secks different objects of love in his 
childhood, youth and old age, but his search is never fully satisficd ; 
for everyone desires to love that object which brings the highest and 
most euduring bliss, and such an object is unavailable in the 
phenomenal world. The Bhagavat alone as the source of such bliss 
is the highest object of love. Thus, through cycles of birth, the 
Jiva never realises the proper and fully sufficient object of love 
until it reaches the Bhagavat in whom all his Priti finally rests. 
‘One who is full of Priti towards the Bhagavat can have no love 
for any other object; even emancipation as such is insignificant 
to him. In saying, therefore. that Priti is the highest good, one 
can only mean Priti towards the Bhagavat. 


Those who maintain that there is no feeling of bliss in Mukti 
fail to demonstrate that it is the highest good. The existence of 
bliss is useless unless it can be felt ; for no one desires that he will 
become bliss itself, but he desires to feel the bliss. Hence, if there 
is no feeling of bliss in the state of releasc, then it would be a futile 
objective for which no cffort would be undertaken and no desire 
entertained. Those who maintain, therefore, that in Mukti there 
is no consciousness of feeling and consequently no experience of 
bliss, prescribe a summum bonum which can hardly stimulate any 
desire or effort for attainment. That there is such an experience 
(anubhava) of bliss even in emancipation is established in the 
Sruti. Even when the Jiva attains the state of identity with 
Brahman, it can never, as we have seen, become the Brahman itself 
because of the relation of difference in non-difference, and there is 
some bliss even in the realisation of Brahman; but since in the 
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higher manifestation of the Bhagavat there is a full display of the 
intrinsic divine energies, the bliss in this case springs from the 
perfect divine self and is of a varicd and wonderful character 
(dnanda-vaicitrya). This Bhagavat-siksitkara alone, in which there 
is an experience of infinite bliss, is entitled to the designation of 
Mukti. 


The Saksatkara or revelation of the Bhagavat may occur either 
by the inward (antar) or the outward (bahis) appearance of the 
deity to the devotec; in other words, the Bhagavat may either 
reveal himself inwardly to the contemplative mind, or he may do 
so outwardly to the mind and the different organs of senses. The 
outward vision, however, is regarded as superior to the inward, for 
the actual sight of the deity as a person is a higher realisation than 
the mere comprehension through mental meditation. Purity of the 
mind and hody is a necessary qualification, but such purity itself is 
the result of the sclf-manifesting energy of the divine will discovered 
by the particular mode of Bhakti. The Bhakti, being a special 
function of the divine Svariipa-Sakti, can never be produced but 
appears of itself through divine grace; and the human mind and 
senses, being affectcd by this self-manifested energy of the divine 
self, become possessed of the conccit that they are themsclves the 
means of divine manifestation. If it is objected that this conclu- 
sion would dispense with the very necessity of mental and bodily 
purity, it is replicd that such purity is nevertheless necessary for 
reflecting, as i a mirror, the divine cnergy. The removal of the 
gross consciousness induced by the Maya-sakti abolishes the 
phenomenal self; and the true sclf, standing out in its essential 
purity and tranquillity, becomes a sort of supersensuous medium 
for the appearance of the divine being. 


It must not be supposed that during divine descent as Avatiras, 
even impure minds obtained a direct vision. What they obtained 
was merely a semblance (Abhasa) of the vision, which does not 
deserve the designation of Mukti.' A reference to the Bhaégavata 
shows that during the Prakata Lili, beings like Indra and Sisupala 
could not have obtained the same vision as the Gopa-Gopis, 
although Krsna appeared before them all. It is because of the 
defective mentality of these beings that their vision was defective 
by takmg in an Abhisa only, Krsna having never revealed himself 
in his true character before them; for the Lord has declared in the 
Gitd (vii. 25) “that he is not manifest to all, being hidden by his 
own Yoga-maya.2 Such impure minds devoid of Priti are of two 


€ 


1 tasya sitksitkdrabhdsasyana mukti-samjndtvam. 


* naham prakasah sarvasya yogamiya-samévrtah. 


Theology and Philosophy 293 


kinds, namely, those which are indifferent or averse to the Bhagavat 
(Vahirinukha), and those which are hostile (Vidvesin). The 
former, again, fall into two classes, namely, (4) those who having 
obtained a sight of the deity are still absorbed in phenomenal 
objects ;' e.g., the ordinary men and gods at the time of Krsna’s 
appearance, and (2) those who having obtained a sight of the deity 
directly disregard him;? c.g., Indra who spoke of Krsna with 
disrespect. In this connexion it must not be supposed that the Gopa- 
Gopis, who are the favoured Parikaras of Krsna, were still absorbed 
in the objects of senses, for their absorption was not for their own 
sake but for the sake of accomplishing the pleasure of Krsna. In 
other words, their absorption was not real but apparent ; it was only 
a semblance (Abhasa) of absorption, imposed for the purpose of 
fostering the particular Lila. The Parikaras of the Bhagavat are 
all non-phenomenal beings, and can therefore be never affected by 
such expressions of phenomenal attributes as jealousy, anger etc. ; 
where incidents, involving such passions or attributes, are described 
in the Bhagavata (e.g., in the cases of Balariima, Arjuna and 
Narada in the Syamantaka-upakhyana, x. 57; Mahakalapura- 
upakhyana, x. 89; and the Mausala-upikhyana xi. 1), they must be 
taken as instances of the Abhasa or semblance, and not reality, of 
such passions or attributes. Those who arc hostile to the Bhagavat 
also fall into two ee namely, (7) those who are receptive of 
the graceful charm of the Bhagavat but are incapable of appreciating 
its sweetness through disrelish (Aruci) and are, therefore, positively 
ill disposed, e.g. Kalavavana, and (22) those who have an unnatural 
and contrary perception (Vaikriya) which regards the sweetness 
as bitterness, and are, therefore, vindictive, e.g., the Mallas of 
Kamsa. All these four kinds of impurity im their fine distinctions 
are likened to the different degrecs of sensibility of a person, 
possessing a hilious and defective tongue, with regard to the taste 
of a lump of sugar. In the first place, he is incapable, through the 
radical defect, of realismg the true taste of sugar, but secing others 
like it, he may not despise it; secondly, he may despise it through 
self-conceit ; thirdly, being fond of things possessing sour or bitter 
taste, he may be hostile to the sweet taste; or lastly, through his 
depraved and contrary sense, iis sweetness may taste as bitterness. 
Just as a person possessing one or other of this fourfold defect of 
taste can never have the true taste of sugar but only the semblance 
of a taste, the mind possessing one or other of the four kinds of 
impurity mentioned above can never have a direct realisation of 
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the true divine self, but only the semblance of such realisation. 
But the true realisation may ultimately come through divine grace, 
just in the same way as the true relish of the sugar may appear 
through constant practice and habit. The averseness of the impure, 
who seeing the deity see him not, can be removed by the manifesta- 
tion of Prema-Bhakti, which results in the real Saksatkara and not 
in its semblance only. 


The Mukti or divine revelation occurring after death may be 
of five kinds, and they are (2) Salokya, attainment of the same 
Loka or place of divine habitation with the deity, (#2) Sarstya, 
attainment of similar divine condition or power, (i) Saripya, 
attainment of similar divine form, (#v) Samipya, attainment of 
proximity or nearness to the divine being, and (v) Sayujya, entrance 
into or aborption in the divine self. Of these the Samipya alone 
partakes of the character of what is called Bahih-saksatkara or 
outward vision above, the other four being inferior to it as Antah- 
siksatkara. All the five kinds of Mukti, however, are beyond the 
sphere of phenomenal Gunas, and there is no return from them 
into rebirth (andvrtti-rdhitya). In the case of Sarstya and Saripya, 
it must not be understood that the emancipated being attains all 
the divine powers in their perfection or the same perfect divine 
form; they attain not the same but similar pgwers and form only 
in a partial proportion ;' for the Jiva, however perfected or eman- 
cipated, is still inferior to the Bhagavat. The Sayujya Mukti 
usually occurs in the attainment of the Brahman (Brahma-kaivalya), 
but Saéyujva with the Bhagavat is sometimes spoken of. Although 
the Jiva never becomes perfectly identical with the Bhagavat, the 
chief characteristic of the Siyujya Mukti is complete immersion in 
the divine bliss (bhagaval-laksandnanda-nimagnata), and conse- 
quently the capacity of experiencing the Bhagavat in all his 
intrinsic energies and supersensuous sports becomes lost in the state 
of immersion. In this respect, the Sayujya Mukti differs from the 
other four forms of emancipation, in which the separate existence 
and the consequent opportunity for worship and service of the 
emancipated being still continue. For this reason the Sadyujya 
Mukti is regarded as inferior and is never desired by the real 
Bhakta ; and in the Bhdgavata, the purport of which is to inculcate 
the continuous service and adoration of the Bhagavat, there is no 
explicit example given of the Saéyujya Mukti, which is thus not 
directly appfoved of in the highest scripture of Vaisnavism. It 
is clear that since in the Sayujya Mukti the individual personality 
and capacity for service of the emancipated being vanishes, it js 
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inconsistent with the fundamental devotional principles of dualistic 
Vaisnavism, and is, therefore, denied a place of importance in its 
devotional scheme. Its lesser importance is illustrated by the fact 
that in some cases (as in the example of Sigup&ala, who is said to 
have obtained the Sayujya Mukti), the Bhagavat in his Lila takes 
the individual bodily out of his own divine. self and sets him up 
as a Parsada, thus relieving him of the powerless state of merger and 
making him capable of enjoying the divine Lil& as an Associate or 
Attendant. 


From what has been said above it is clear that the characteristics 
of Mukti. as properly understood from the Vaisnava point of view, 
are: (2) removal of the bondage of the Maya-sakti and realisation 
of the Jiva’s true self through that function of the Svaripa-sakti 
which is called Bhakti and of which the highest blissful expression 
is Priti, (7%) the consequent attainment of a state which is beyond 
the sphere of the phenomenal Gunas induced by the Maya-sakti, 
and the relinquishment, after death, of the subtle as well as the 
gross body, (22) cessation of all absorption in phenomenal acts 
(Karman) but not of devotional acts, and the consequent abolition 
of all doubt and pain, (iv) abolition of Samsara or rebirth, (v) a 
direct intuition or sight of the deity (Saksatkira), resulting in the 
regaining of the Jiva’s proper state of bliss or beatitude, and 
(vi) persistence of the separate existence and personality of the 
emancipated being in perpetual worship and service of the deity, 
which consist chiefly of the tasting of the different sentiments 
(Rasas), involved, as aspects of Priti, in the beatific sports displayed 
in the divine place of habitation. The most essential of these 
characteristics is the Saksatkara or direct revelation of the deity, 
the others following it as a matter of course. 


The five kinds of Mukti described by the current schools of 
thought are thus accepted and interpreted in its own light by the 
Bengal school of Vaisnavism, but in this interpretation prominence 
is given to the service and love of the Bhagavat, which alone in 
its view is important as the highest of all human ends. The Mukti 
which gives no such scope to Priti or devotional love is rejected ; 
for it is laid down that the Priti, which alone results in the clearest 
revelation, is much higher than even the five kinds of Mukti, which 
follow as an inevitable concomitant of the attainment of Priti. 
There cannot indeed be any true Mukti without Priti towards the 
Bhagavat, but the individuals desirous of Mukti have often’ other 
objectives than the Bhagavat himself and do not desire him 
exclusively. The word Kaivalya, however, implies pure Bhakti, 
consisting of unalloyed Priti; and even the desire for Mukti, if it 
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is not synonymous with Bhagavat-Priti, must be regarded as deceit 
(Kaitava) in the religion of the Bhagavatas.1 Even those who have 
attained Mukti are known to have desired Priti thereafter; for 
rightly understood, Priti is the only highest form of Mukti. This is 
the whole purport of the Bhdgavata, which directly disapproves of 
Mukti in many a passage. Except in so far as the powers and 
privileges conferred by the five forms of Mukti become useful as a 
means for serving the deity, the true Bhakta, who is Pritimat, never 
desires Mukti even if it is granted freely to him, but only seeks to 
realise his devotional love by contributing exclusively to the pleasure 
of the Bhagavat. 


If the Bhakta is sometimes seen to pray for other boons, this 
must be understood to be an aspect of his Priti, for such prayer is 
never meant for selfish ends but for serving the deity. The 
Ekantin or exclusively devoted Bhakta may be either Jata-priti or 
Ajata-priti, according as his love for the deity is fully developed or 
not. For the latter, the only desirable good is the growth of 
devotional love. But the former may be (7) the Sainta-bhakta 
whose only desire is an experience of the deity,? (2) the divine 
Parikara of the Lord who possesses the Raigaitmika Bhakti, and 
(tt) the Bhakta who possesses the Ragainugé Bhakti, and, with the 
coneeit of a particular Parikara,? desires to experience the different 
sentiments (Rasas) of Dasya, Sakhya etc. by means of service and 
worship. Each of these seeks such favour as suits his capacity and 
inclination. The Sinta Bhakta, for instance, does not seek to serve 
but desires merely to obtain a consciousness of the deity; but the 
third type of devotce mentioned above may desire the favour of 
proximity etc., in order that he may better serve his deity. If they 
are sometimes seen to desire Sarstya, Simipya etc., the object is not 
to obtain any benefit for personal enjoyment but to attain the 
privileges and powers of these forms of Mukti for the purpose of 
serving the deity with greater magnificence. But Bhagavat-priti 
alone is the boon which the true Bhakta really seeks. 


The concept Priti involves the elements of Sukha (pleasure) 
and Priyaté (attribute of fondness). By Sukha is meant such 
degrees of pleasure or happiness as are indicated by the words Mud, 
Pramoda, Harsa and Ananda; by Priyata is understood the feeling 
of attachment indicated by words like Bhava (affection), Harda 
(cordiality) and Sauhrda (friendliness).. Both the words Sukha and 
Priyaté imply emotion but there is a difference. The Sukha is a 
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particular consciousness which consists of delight consequent upon. 
some kind of personal satisfaction ; but the Priyataé, also a conscious- 
ness consisting entirely of delight, involves (4) an agreeableness 
(dnukilya) towards the object of love, which seeks the welfare of 
the beloved, irrespective of any consideration of personal satisfaction, 
(i) a longing (sprha) for the beloved object which is based upon 
this agreeable disposition (tad-dnukilydnugatd), and (wi) a cons- 
ciousness of delight resulting from these two factors. It is true 
that whatever causes the pleasure of the beloved also causes the 
pleasure of the person loving him, but the latter pleasure is not the 
conscious object of desire but follows as an inevitable concomitant. 
Thus, the Priyata, even if it has a significance for self, is not self- 
centred like Sukha, which results from the realisation of some kind 
of personal interest. The Priyaté involves indeed an element of 
Sukha but it is not synonymous with Sukha; for the impersonal 
delight in Priyata is different from the mere consciousnéss of personal 
pleasure which is the essenee of Sukha, and consists entirely in 
contributing to the pleasure of the beloved object. Thus, Sukha 
inheres in self as the ground (ASraya) of the emotion, but since it 
does not involve the desire of causing the pleasure of anyone else, 
it has no object (Visaya) to which it may be directed ; but Priyata, 
or Love as a sentiment, has both a ground and an object in the self 
and in the not-self respectively. 


Since the chief characteristic of Priyataé, involved in Priti, is 
the selfless disposition to seek the happiness of the beloved, it 
transcends the clement of Sukha and ignores, even if it necessarily 
involves, all considetations of one’s own happiness... The fact that 
the beloved is being made happy may cause, as a matter of course, 
one’s own happiness; but even such happiness of one’s self may 
sometimes be an obstacle if it impedes the act of contributing to 
the happiness of the beloved object. It is for this reason that 
Priti or Love does not even desire to obtain the beloved object for 
itself, if such a desire hinders in any way the happiness of the 
beloved object. But even in such a case, the deprivation does not 
cause pain, for the thought that the beloved is happy causes a 
peculiar happiness in one’s self. When, on the other hand, there is 
attainment consistent with the happiness of the beloved object, the 
happiness: in one’s self is still not personal but consists of the 
thought that it is bringing happiness to the beloved object. Thus, 
love may not always mean happiness in the narrow sense but 
happiness in the higher sense is always present in it. Both -in 
separation and wnion, there is happiness in Priti eaused by the 
happiness of the beloved, even though it is devoid of all conscious 
desire for one’s personal happiness. The Priti or Love in this sense 
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consists simply of selfless service to the beloved and is known as 
Seva. 

In the Vaisnava Rasa-sastra, this Priti or Love directed towards 
the Bhagavat is designated by the term Prema-bhakti, and as such 
it is regarded as an expression of the intrinsic divine energy. This 
is the essential characteristic (svaripa-laksana) of Priti. In theo- 
logical language, the Sukha is a function of the attribute of goodness 
of the Maya-sakti, while the Priyaté is an aspect of the highest 
Hladini or blissful Svariipa-gakti of the divine being. As it springs 
from the inherent quality of the object of desire, the Priti is described 
us natural or Svabhaviki; and as it has no other motive but 
agreeableness to the pleasure of the beloved object, it is called 
Animittaé or Akimcané. Even Sadhana-bhakti and Bhava-bhakti 
possess these characteristics because of their direct relation to Prema- 
bhakti; and though both these appear as means of accomplishment 
(Sidhana), they should not be regarded as impermanent (vinasvara) 
or worldly (aparamdrtha) expedicnts, because Bhakti, in whatever 
form it appears, can never be properly taken as a means but should 
be considered as an end in itself, being an expression of the divine 
attribute of blissful love. Viewed from this standpoint, it follows 
that in the blissful love of the devotce the divine being eternally 
realises his own intrinsic potency of blissful love, which forms the 
esscnce of his divine self. It is thus a form of sclf-realisation not 
only of the devotee, who regains his natural blissful state, but 
also of the divine person whose very sclf consists primarily of 
blissful love. It is, therefore, declarcd in the Sruti that the Priti of 
his Bhakta causes a wonderful delight to the Bhagavat himself,’ by 
which the divine being becomes, according to the Bhagavata 
(ix. 4. 63), full of infinite Priti and entircly subservient to the 
Bhakta. The bliss of the Bhagavat is of two kinds, springing 
respectively from his Svariipa or intrinsic self, and from his Svaripa- 
Sakti or intrinsic energy. The latter kind of bliss may, again, be 
(i) Manasinanda or mental bliss, arising from the display of such 
attributes as compassion, friendliness, etc., and (a) Aisvaryananda, 
or bliss arising from the display of such power and magnificence as 
his Dhaman, Parikara, Lild, etc. The bliss caused by the Prema- 
bhakti or Priti of the devotee, which entirely subjugates (para- 
vasiharoti) and intoxicates (mddayati) the deity, is to be 
comprehended as a special expression of the divine Manasananda. 
This divine bliss cannot be likened to the bliss of the Samkhya, 
arising from the Sattva-guna, for the Bhagavat is eternally untouched 
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by the Gunas brought into existence by the Maya-sakti; nor is 
it like the Brahmananda of the Nirvisesa-vadins, for it would then 
be nothing more than Svariipainanda; nor is it like the Ananda of 
the Jiva which is only atomic; but it is the peculiar bliss of the 
highest Hladini Svaripa-Sakti by which the Bhagavat himself 
enjoys and makes other enjoy. This divine bliss, which surpasses 
every other kind of bliss, being placed in the Bhakta, becomes 
Bhagavat-priti,' the experience of which makes both the deity and 
the devotee completely engrossed in each other (paraspardvesatva) . 
Thus, a direct channel of mystic contact is established between 
them, but there is never complete identity and the relationship 
continues for ever. The process is illustrated by the analogy of 
the heating of iron by the fire, in-which the iron is possessed by 
the attributes of the fire and bccomes fiery, but its character as 
iron remains unchanged. 


The incidental charactcristics (tatastha-laksana) of Bhagavat- 
priti consist of such outward expressions of the sentiment as melting 
of the mind (Dravata), thrill of pleasure (Roma-harsa) and 
shedding of tears (ASru-pita), cte.; and they signify that the relish 
of the sentiment is one of sweetness (Madhurya). As the Visaya or 
Alambana of the Priti is the Bhagavat, it is, like the Bhagavat 
himself, one and indivisible; but, like the Bhagavat again, it is 
capable~of making its appearance in various degrees or stages 
(Krama), in accordance with the various degrees of the capacity of 
particular devotces. In relation to the particular Svariipa in which 
the deity manifests himself, either perfeclly or imperfectly, the 
Priti also makes its perfect or imperfect appearance. In the Krgna- 
samdarbha it has been demonstrated that Krsna is the Bhagavat 
himself in the most perfect manifestation of the divine principle. 
It would follow from this that it is only in relation to Krsna, and 
to no other deity, that there is the most perfect display of Priti; 
and that in the devotecs of Krsna alone there is the perfection of 
the devotional scntiment of love. In the Parikaras of the Bhagavat- 
Krsna, who are the best types of devotce, the Priti is eternally, 
sclf-cstablished, but im other devotees it is awakened and 
gradually becomes fully developed. In the first stage, there appears 
a feeling of non-attachment to the gross body and objects of 
senses, as well as a feeling of attachment to everything relating 
to the Bhagavat; but when the Priti makes its full appearance, 
there is a complete attachment to the Bhagavat, which is unchange- 
able in all conditions and situations, as well as the perfection of 
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bliss and the power of pHBeme. | bliss to others by contact or 
association. 


The appearance of Priti operates in two different ways on the 
devotee: (#) it cultivates and prepares the mind (bhakta-cttta- 
samskriyd-wisesa) hy giving rise to succeedingly higher grades of 
the devotional feeling, and (2) it produces various kinds of conceit 
or distinctive consciousness (abhimdna-visesa), such as the conceit 
of being a servant, a friend or a beloved of the deity. From the first 
‘of these points of view, the successive stages in the growth of the 
devotional fecling are: (1) Rati, producing delight in the mind 
(ulldsayat?), (2) Proeman,. causing a sense of attachment which 
regards the deity as one’s own (mamataya yojayati), (3) Pranaya, 
‘generating confidence (vsrambhayati), (4) Mina, producing, 
through excess of affection, a scnsitivencss which gives risc to a 
diversity of feelings (priyatvdtisayendbhimdnayati), (5) Sneha, 
causing a softening and melting of the heart (dravayatt), (6) Raga, 
exciting an exeess of eager longing for its object of desire (sva- 
visayam pratyabhildsdtisayena yojayati), (7) Anuraga, making the 
beloved appcar ever and cver new (pratiksanam eva sva-visayam 
nava-navatvendnubhavayati), and (8) Mahabhava, maddening by 
the wonder of unsurpassed ecstasy (asamordhva-camathdarenon- 
midayati). The characteristics of these stages of Priti have already 
been described by Ripa Gosvaimin, and summarised by us in our 
chapter on the Rasa-sastra.!. As Jiva Gosvamin follows this treat- 
ment without goimg into detailed analysis, it is not necessary for 
our purpose to dilate further on the subject. The Priti also produces 
different kinds of conceit in the devotee, and the cause of this is 
the manifestation of a particular character or Svabhava of the 
deity (eg., as a Friend, Son, Master or Beloved), inspiring a 
corresponding sentiment in the devotee (e.g., Friendship, Parent 
‘Sentiment, Servitude or Love). The conccit may thus take various 
forms, but it has been classified broadly mto four chief forms: 
(7) the conccit that one is being favoured by the deity (Anugrahya- 
bhimana), (i) the conceit that one is favouring the deity (Anugraha- 
kabhimana), (2?) the conceit that one is a friend of the deity 
(Mitribhimina), and (iv) the conceit that one is a beloved of the 
deity (Priyabhimana). As already explained more than cnce above, 
-this theory implics that the practice of Priti in Bengal Vaisnavism 
is based upon the distinctive consciousness of one or other of such 
personal relationship of an emotional character with the deity. This 
‘relationship is supersensuous in essence, but it bears similarity to 
those actually obtaining among men in the sensuaqus world. In its 


* See above pp. 161-163. 
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impersonal and transcendental character, the Priti towards Krsna 
may take the form of the feeling between the father or mother and 
the child, between the master and the servant, between two friends, 
or between the husband and the wife. 


Jiva Gosvimin now proceeds to describe the charactcristics of 
these forms of the devotional consciousness. As the favour of the deity 
may appear in the form of compassion (Anukampa) or furtherance 
(Pogana), the devotee who possesses the conccit of being favoured 
(Anugrahyabhimanin) may be of two kinds, but each of these may 
also be with or without an intimate feeling of affectionate regard 
(Mamata) to the divine being. Those who are without such 
feeling of Mamata conceive the deity from a distance as the Brahman 
or the Paramatman, and they are the Jfiainin-bhaktas like Sanaka 
and others. Since the moon has the attribute of gladdening, one 
can feel pleasure by mercly looking at it without feeling any sensc 
of attachment ; the devotee of this type feels a similar pleasure at 
the vision of his object of devotion. This attitude of Bhakti mixed 
with Jfiana can procced no further than the state of Rati described 
above, and such a devolee is known in the Vaisnava Sastra as the 
Santa Bhakta. The Santa-rati, which they fecl, is typified by the 
sentiment expressed in the well-known verse, often attributed to 
Samkaritcirya : 


satyapi bhedépagame natha tavéham na maémakinas tvam| 
simudro hi tarangah kvacana samudro na tarangah|| 


Even when the difference disappears, O Lord, I am thine, 
but you are not mine; the wave belongs to the sea, but the 
sca does not belong to the wave. 


On the other hand, those devotees who possess the feeling of 
attachment (Mamata) conceive the deity as the Protector (Pilaka), 
Master (Prabhu) or Superior (Lalaka), and themsclves as_ his 
Subject (Palya), Servant (Dasa) or as standing in inferior relation- 
ship (Lalya) to him. This fecling may go up to the state of Raga 
described above. 


In the same way, Parental Affection may be conceived towards 
the deity, apprehended as the son, by the devotee who possesses the 
conceit of favouring the deity (Anugrahakabhimanin). This feeling 
is called Vatsalva, and the characteristics of Raga arc abundant in 
it. Those who have the attitude of friendliness (Mitrabhimanin) 
conceive the deity as a friend, and the feeling is called Maitrya, in 
which also there is an abundance of Raga. The climax is reached 
in those devotces who apprehend the deity as the lover, and 
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their feeling is called Kanta-bhava! or Madhura Rati, to which 
Ripa Gosvamin gives also the name of Priyaté. This feeling can 
reach to the highest state of Mahabhava described above, which is 
always attained by Radha. In this connexion, it is stated that the 
love of Krsna's Patta-Mahisis go up to the Anuraga stage, but that 
of the Gopis can reach much higher to the stage of Mahabhava. 
No douht, the excellence of the feeling is due to Krsna’s attitude 
towards the Gopis; but it also depends upon the quality of the 
recipient, on the analogy of the water of the Svati Naksatra 
falling into the pcarl-shell and producing the pearl. Jiva Gosvamin 
points out that in the secular (Laukika) Rasa-Sistra the Madhura 
alone is regarded as Rati, its corresponding Rasa being Srngara ; 
while through its resemblance to the sexual passion, it is often 
designated Kama or sensual enjoyment. But Jiva Gosvamin never 
misses an opportunity of emphasising that the ordinary sexual 
desire is different from this fecling of devotional love, which the 
Gopis entertained towards Krsna. Although in both there is an 
clement of desire and the outward movements (Cest&i) are similar, 
yet the supersensuous Madhura-bhava of the Gopis is different from 
sensuous Kama in the fact that the significance of the former 
consists entirely in contributing to the pleasure of its divine object, 
while the latter, as a mundane feeling, aims primarily at one’s own 
pleasure. Hence the word Priti should be applicd primarily to the 
transcendental Kinta-bhava of the Gopis, and only secondarily to 
the ordinary sexual desire (Prakrta Kama) of human heroes and 
heroines. Since the desire of the Kubja& had the divine Krsna as 
its object, it has been praised as Aprakrta Kama, but since it was 
meant solely for sclf-satisfaction, it has heen deprecated still as 
Kama in comparison with the selfless and self-surrendering desire of 
the Gopis, which consisted of supersensuous love. 


The feelings of Santa, Dasya, Maitrya, Vatsalya and Madhurya 
described above form five basic aspects of Bhagavat-priti, and each 
succeeding one of these indicates a higher stage of realisation than 
the preceding. Sometimes they appear mixed up with one another ; 
as, for instance, in Yudhisthira there is a mixture of Sauhrda- 
Maitrya and Dasya, in Baladeva a mixture of Vatsalya and Sakhya- 
Maitrya, and in the Patta-mahisis a mixture of Dasya and 
Madhura-bhiiva. The Priti, in which these distinctive feelings are 
absent, is knawn as gencral or Samanya Priti, which is of a still 
inferior kiad. Of these different types of devotee, however, the 
Santa and the Samanya are called Tatastha Bhakta, because they 

a 
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are devoid of Mamata or sense of intimate personal attachment to 
the deity, and their feeling never progresses beyond the preliminary 
stage of Rati. But the remaining kinds of devotee, namely, Dasa, 
Mitra, Vatsala and Kantaé, who are the Parikaras of the Bhagavat, 
possess that Priti which is called Mamata-bhakti on account of the 
abundance of the fecling of attachment. As the two types of the 
Tatastha and the Parikara devotce have for their objective the 
Brahman and Bhagavat appearance of the deity respectively, the 
former is inferior to the latter. Generally speaking, the excellence 
of the deity may appear, as already indicated above, either in the 
form of unsurpassed Aisvarya or in the form of unsurpassed 
Madhurya. The Aisvarya indicates powcr or mastery (Prabhuta), 
but Madhurya means loveliness of conduct, quality, beauty, youth, 
sport and emotional intimacy of relationship. Ordinary experience 
tells us that the Aisvarya of a person produces fear, confusion and 
respect, but Madhurya is the source of love in its sweet and melting 
quality. The devotees naturally fall into two classes, according as 
they prefer to experience the divine Aisvarya or Madhurya. It has 
been already stated that everyone cannot expcricnce all the infinite 
aspects of the divine principle, but that each resorts only to that 
aspect which suits his capacity and inclination; this is what is 
called Gunopasana implicd in the Veddnta-sitra (iii. 3). Those who 
realise the excellent Midhurya aspect of Krsna, which is principally 
displayed in the Vrndavana-lila, arc supcrior to those who, like the 
Santa and Saéminya devotee, experience only the Aisvarya aspect. 
Those who desire and cultivate this sweetness of personal emotional 
relationship with the divine being are the best types of his Parikara. 
In this connexion Jiva Gosvamin proceeds to exemplify elaborately the 
excellence of the emotional attitude of the Gopa-Gopis at Vrndavana, 
and atiempts to show that all the stages of Dasya, Maitrya, 
Vatsalya and Kiantatva are realised by the different sets of Krsna’s 
Parikaras, of whom the Gopis experience the highest stage of Priti 
by their. Kinta-bhava. This stage, going up to the most intoxicat- 
ing Mahabhiva, is desired even by the emancipated sages, by all 
the gods and even by Laksmi. 


The five kinds of devotional feeling mentioned above, namely, 
Santa, Dasya, Maitrya, Vatsalya and Madhurya, are called Sthayi- 
bhavas in the Rasa-Sastra ; and, as such, each of them is known as 
a Rati in relation to Krsna. Through such objects and circumstances 
as appear as cause (Vibhiva) and effect (Anubhava), as well as 
through auxiliary feelings (Vyabhicéri-bhavas) which have the power 
of strengthening them, these five Sthayi-bhavas are raised, like the 
secular (Laukika) Rati in a Kavya, to the corresponding states of 
relish, called Rasas, of the same designation ; and these are similar 


$04 Vaisnava Faith and Movement 


to the states of impersonal aestheic relish in the secular Kavya. 
These are the five primary Bhakti-Rasas or devotional sentiments 
in the Vaisnava Sastra, sublimated from the five basic feelings, and 
in their totality they are called Prema-bhakti or Priti. There are 
also seven other Rasas, namely, Hasya, Karuna, Bhayanaka, 
Bibhatsa, Raudra, Vira and Adbhuta, recognised also by the secular 
rhetoricians, but they are regarded as secondary in the Vaisnava 
Rasa-Sistra in relation to the five primary Rasas mentioned 
above. They are called secondary because they become devotional 
Rasas only when they involve Krsna-rati; that is, only when 
they have Krsna or his Bhakta as the substantial excitant 
(Alambana Vibhava), as the object and the ground of the 
basic feeling respectively. The rest of the present Samdarbha 
proceeds to a detailed analysis and exposition of these various 
stages or types of the devotional sentiment in relation to their 
respective causes, cffects and auxiliaries, and they are profusely 
illustrated by examples drawn from the Bhagavata. As Jiva 
Gosvamin departs very little in his gencral treatment of the theme 
from Riipa Gosvamin’s authoritative exposition, it is not necessary 
for us to repeat what has been already dealt with in our chapter on 
the Rasa-Sistra ;} but we shall refer here to a few interesting items 
in which Jiva Gosvimin appears to refine further upon the 
treatment of his predecessor, to whose works, however, he makes 
full acknowledgment of his indebtedness. 


At the outset Jiva Gosvamin raises a fundamental question 
which has been overlooked by Ripa Gosvamin, namely, whether 
Bhakti can at any stage be regarded as a Rasa. He repudiates 
vigorously the view of orthodox Poetics that Bhakti, being devotion 
to a deity (devaddi-visayd), 1s mercly a Bhiva or devotional 
emotion which cannot be raised to the state of impcrsonalised 
relish of a devotional sentiment, corresponding to the aesthetic 
sentiment of Rasa in a Kiivya. The discussion is more or less 
academic, but since Bhakti is erected into a Rasa of the rhetorical 
type, it is an important fundamental proposition in, the Vaisnava 
Bhakti-sastra. Jiva Gosvamin maintains that the Bhagavat-priti 
can be rightly regarded as a Sthayi-bhava, because, as Priti, it has 
Bhavatva, and it has also all the characteristics of a Sthayi-bhava 
mentioned by secular Poetics. The secular theorists on Rasa, dealing 
with the ordinary Kavya, allege that on account of the lack of the 
necessary :ngredients, Bhakti cannot become a Rasa, inasmuch as 
devotion to a deity cannot become the basis of a relishable sentiment 
in the same way as the affectionate relationship pf human beings 


1 See above p. 145f. 


Theology and Philosophy 305 


standing on a lével of equality. But this objection, in Jiva 
Gosvamin's opinion, applies to the case_of ordinary deities (prakrta- 
devadi-visayd)! and not to the case of the supreme deity Krsna. 
The ingredients spoken of above refer to the intrinsic propriety of 
the feeling itsclf (svaripa-yogyata), as well as the propriety of the 
causes and effects (parikara-yogyata) and of the subject of the 
feeling (purusa-yogyati). It can be easily shown that in Krsna-rati 
these ingredients are present to the fullest extent. As to the 
intrinsic propriety of the feeling, it has been already said above 
that all the characteristics of the Sthayi-bhava can be found in 
Krsna-rati; for it is the dominant fecling which cannot be set aside 
by other contradictory or consistent feelings, and, like the salty 
ocean, it reduces everything which comes into it to its own state.” 
The relish caused by the alaukika Krsna-rati is higher than the 
relish of Brahman, the likeness to which is emphasised by rhetoricians 
in the ordinary laukika Rati. As to the propriety of the causes 
and effects of Krsna-rati, the Vibhavas etc., which raise it to the 
state of relish, can alone, by their very relation to the divine object, 
be called alaukika. The laukika Vibhavas ete., on the other hand, 
which the secular rhetoricians deal with, being confined to the 
ordinary laukika Rati and to the ordinary hero and heroine, are 
defective and cannot be properly termed alaukika ; they only appear 
as such through the cxtraordinary skill of poetic presentation. 
The laukika Priti is a modification of the Prakrta Sattva-guna 
created by the Maya-sakti, and can, therefore, never consist of the 
highest bliss of the Svaripa-Sakti, which the devotee realises in 
Bhagavat-priti, and which is made up, not of Prakrta, but of 
Aprikrta Sattva. Hence the pleasure involved in the laukika Rati 
is slight and transient and, rightly understood, resolves into pain ; 
but the alaukika Krsna-rati always brings pure and permanent 
pleasure. It is unbclievable, therefore, that the laukika Vibhavas 
ete., can really awaken Rasa; if they do so, then the only Rasa 
they are capable of awakening is the Bibhatsa or the Disgustful 
Sentiment, inasmuch as the phenomenal objects, properly appre- 
hended, can only produce an attitude of disgust or non-attachment. 
As to the propriety of the subject of the feeling mentioned above, 
there can hardly be any doubt about the fitness of such devotees as 
Prahlada, who are the subjects of Krsna-rati. It would follow, 
therefore, that all the requirements regarding the Sthayi-bhava, 
Vibhava etc., laid down by the orthodox rhetoricians, are fulfilled in 


2 See above p, 124, footnote 1. 
° wviruddhair aviruddhair vi bhdvair vicchidyate na yah| dtma-bhivam 
nayatyanyain sa sthaéyi lavanakarah|| iti rasa-sdstriya-laksana-vydpteh. 
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the highest degree by Krsna-rati, which alone can bring about the 
highest Rasa. It is also pointed out that some orthodox rhetoricians, 
like Bhoja, admit Preyas and Valsalva as Rasas, while others, like 
Sudeva, expressly include Bhakti also as a Rasa. We have also the 
testimony of the Bhdgavata itself (i. 1. 8), which at the very 
outset speaks of Bhakti as the Bhagavad-rasa and the Bhakta as, 
the Rasika ; and the Sruti has already established that the Bhagavat 
himself is Rasa. 


Regarding the question of, the locus of Rasa in a literary 
composition, Jiva Gosvaimin refers to four different views,! that 
Rasa exists (7) in the original hero and heroine (Anukarya) who 
are imitated by the actor, (i) in the actor who imitates (Anukartr), 
(i) in the audience (Samijika) who is a man of taste (Sahrdaya), 
or (iv) if the actor also is a man of taste himself, in the actor and 
the audience. In the opinion of the Vaisnava Rasa-Ssastra, however, 
the Bhagavat-priti as a Rasa exists in all the three, viz., the 
Anukarya, the Anukartr and the Samajika, because by virtue of 
the alaukika nature of the Rasa itself, they are all divested of 
luukika characteristics. But the awakening of the Rasa in the 
Anukirya, who is here the Parikara of Bhagavat, is primary, because 
the sentiment which arises from direct perception is superior. The 
Anukartr, as well as the Samajika, in this case is the Bhakta, 
inasmuch as no one else has the capacity of realising the Rasa 
properly. 

With regard to the Alambana Vibhava or substantial excitant 
of the Krsna-rati, it is pointed out that the real Alambana is 
Krsna himself as the object of the feeling, but the beloved ones of 
Krsna are counted also as Alambana, not directly in themselves, 
but indirectly as the location or ground of the feeling.” 


The Uddipana Vibhavas of Krsna-rati are classified claborately 
as referring respectively to the Guna (quality), Jati (class as 
opposed to individual), Kriya (action), Dravya (individual subs- 
tance) and Kala (time), in relation to Krsna. An enumeration is 
made, after the Bhdgavata (i. 16. 27) of a total of 85 (68-+17) 
divine qualities of Krsna, which are really further refinements on 
the 64 qualities mentioned by Ripa Gosvimin2 The Gunas may 
be physical (Kayika), mental (Manasika) and verbal (Vacika), but 
they are also classified into three groups, according as they belong 
exclusively’ to the Bhagavat, or exist in both the Bhagavat and the 
Bhakta, or are shared also by the Avataras and special manifesta- 
tions like Visnu, Vasudeva or Narayana. 


2 See S. K. De, Sanskrit Poetics, ii. p. 147 f. 
* na tu sva-sambandhena ; tat-prityddbiratvena. ® See above, p. 187. 
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The Gunas enumerated are: Satya (truth) ; Sauca (purity) ; Daya (com- 
passion) ; Saranagata-palakatva (protection of people seeking refuge) ; Bhakta- 
suhrttva (friendliness to the devotee) ; Ksanti (forbearance) ; Tyaga (liberality) ; 
Samtosa (contentedness); Arjava (straightforwardness) ; Sarva-subhamkaratva 
(beneficence to al!) ; Sama (control of the mind) ; Sudrdha-vratatva (resoluteness) ; 
Dama (control of the senses); Tapas (devotion to various tluties at the time of 
Avatara) ; Samya (impartiality) ; Titiksi (tendency to endure offence done to 
self) ; Uparati (indifference to gain or success); Sruta (proficiency in the 
Sastras) ; fivefold Jiiéna (knowledge), viz., Buddhimattva (intelligence), Krtajfiata 
(gratefulness), DeSa-kila-paitrajiiatva (discrimination of fit time, place and object), 
Sarvajiiatva (omniseience), and Atmajfiatva (possession of self-knowledge) ; Virakti 
(repugnance to evil things) ; Aisvarya (capacity for control) ; Saurya (enthusiasm 
for fighting) ; Tejas (power) ; Pratapa (reputation for power) ; Bala (dexterity for 
accomplishing difficult deeds) ; Dhrti (flacidity, but, if the reading of the text is 
Smrti, deliberation regarding duties) ; Svatantrya (independence) ; threefold Kausala 
(skill), viz., Kriya-nipunala (skill in acts), Caturi (cleverness im accomplishing 
several things simultaneously) and Vaidagdhi (proficiency in the arts and sports) ; 
fourfold Kanti (charm). viz, of the body (avayavasya), of touch, taste, 
colour, fragrance and sound (Varna-rasa-gandha-sparga-Sabdanam), of youth (Vayas), 
resulting in Niri-gana-qanoharitva (capacity to charm women) ; Dhairya (steadi- 
ness) ; Mardava (the quality of sofiness or melting with love) ; Premavasyatva 
(submissiveness to love); Pragalbhya (abundance of audacity) ; Vavadikatva 
(skill in words) ; Pragraya (humility) ; Hrimattva (modesty) ; Mana-datrtva 
(capacity to do honour to all) ;~Priyamvadatva (capacity for pleasant speech) ; 
Sila (good conduct) ; Sidhu-samiérayatva (partiality to the good); Sahas 
(dexterity of the mind) ; Ojas (dexterity of the intellect) ; Bala (dexterity of the 
sense-organs) ; threefold Bhaga, viz., Bhogaspadatva (capacity for enjoyment), 
Sukhitva (capacity for happiness) and Sarva-samrddhimattva (possession of all 
prosperity) ; Gambhirya (profundity of intention or motive) ; Sthairya (steadfast- 
ness); Astikya (=Sastra-caksustva, conformity to the dictates of the Sastra) ; 
Kirti (fame for good qualities) ; Rakta-lokalva (popularity) ; Mana (worthiness 
for honour) ; Anahamkrti (want of pride), Brahmanyatva (holiness or piety) ; 
Sarva-siddhi-nisevitatva (possession of all the supernatural powers) ; Saccidéinanda- 
glana-vigrahatva (possession of a form consisting of Sat, Cit and Ananda) ; 
Variyastva (pre-eminence) ; and Sada Svariipa-sampraptatva (the attribute Of being 
always unconditioned). These 68 Gunas are present in the fullest degree in the 
Bhagavat, but with the exception of the last, they may also exist in some, degree 
in the Bhakta. There are also two Gunas which exist in the all Avirbhavas or 
Avatiras, viz., Satya-samkalpatva (fixity of true resolve), and Vasikrtacintya- 
mayatva (capacity for subjugating the mcomprehensible Maya-sakti) ; but in special 
Avatéras there are in addition: Akhanda-sattva-gunasva Kevala-svayam- 
avalambanatva (the exclusive self-support of the indivisible Sattva-guna), Jagat- 
pailakatva (protection of the world), Hatari-svarga-datriva (power to grant Svarga 
to enemies killed), Brahma-rudridi-sevilatva (the attrihute of being worshipped“ by 
gods like Brahma and Rudra). Paramiacintya-saktilva (possession of the highest and 
most incomprehensible energy), and Nitya-nitanatva (capacity for appearing ever 
new). In the Purusa-Avatara we have also Maya-niyantrtva (subjugation and 
regulation of the Maya-Sakti), Jagat-srstyadi-kartrtva (agency regarding the creation 
etc., of the world), Gunavataradi-bijatva (the attribute of being the germ of the 
Gunavataras etc.), and Ananta-brahmandaéraya-roma-vivaratva (capacity for 
retaining infinite worlds in the pore of the skin). In the manifestations Vasudeva 
and Narayana, we have also Svaripabhiita-paramacintyaékhila-maha-saktimattva 
(possession of the infinite, pre-eminent, incomprehensibly great energy which consists 
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of his own divine self). In Krsna, who is the Bhagav&t himself, there are also: 
Hatari-mukti-bhakti-diyakatva (power to grant both Mukti and Bhakti to enemies 
killed), Svasyapi vismaipaka-ripadi-madhuryadivattaé (sweetness consisting of beauty 
etc. which causes wonder even of himself), Anindriya-cetand-paryantasesa-sukha- 
datr-svasimuidhyatva (the attribute of carrying imfinitely pleasurable presence to all 
creatures even includifig the inanimate beings, who are devoid of sense-organs), etc. 
This enumeration, however, does not exhaust all the divine qualities which are 
indeed infinite. 


If some traits opposed to some of the above Gunas are 
displayed in the Bhagavat, these must not be taken as faults, for 
the supreme being has been declared faultless in the scripture. 
The reverse of compassion for those who are not his Bhaktas, for 
instance. has already been explained in the Paramdétma-samdarbha 
as the result of the fact that the Bhagavat is untouched by 
phenomenal sorrow. The reverse of friendliness, again, which the 
Bhagavat sometimes shows to his Bhakta by sending him sorrow 
und separation, is due to the object of fostering the Bhakti of the 
particular devotee or the particular sentiment of the Lila concerned. 
The Kama displayed in the case of Gopis, as already explained 
more than once, is in reality blissful Preman, which is similar to but 
not the same as the erotic feeling of human beings. The childish 
pranks of Krsna, though opposed to the quality of Sthairya 
(steadiness), should not be taken as a fault, but they become a 
Guna in the child Krsna. These and similar contradictory qualities 
must be interpreted not as constituting a real fault but as the 
semblance of a fault assumed for a particular divine purpose. 


The Jati, which comprehends properties peculiar to a species or 
class, as the Uddipana Vibhava of Krsna-rati, is of two kinds, 
namely, attributes relating to Krsna (e.g. characteristics of a Gopa 
or a Ksatriya, as well as adolescence, dark colour etc.) and those 
connected with his favourites (e.g. the characterictics of Go, Gopa 
etc.). The Kriya or action consists of his Lilé, which is again of 
two kinds, namely, sport of his intrinsic encrgy (Svaripa-sakti) or 
of his extrinsic energy (Maya-sakti), each of which has already been 
described. But the former of these, again, may be such as display 
hig Aigvarya or thanifést his Madhurya ; and of these the Madhurya- 
mayi Lila is the best. This is also called the Lila-Sakti of the 
divine being, which can bring about what is impossible (durghata) 
as well as what is possible (sughata). The Dravya or substance; 
as the Uddipana Vibhava, refers to Krsna’s adornments (Parikara, 
ornaments, flowers, etc.), his musical instruments (Vaditra), his 
weapons (Astra), his abodes (Sthaina), his retinue (Parivara), his 
devotee (Bhakta), etc. The Kila or time implies the auspicious 
days or festivals sacred.to Krsna (e.g. the Janmastami or Birth- 
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festival). Jiva Gosvimin adds that those of the Uddipana Vibhavas 
which are concerned with the Vrndavana-lild are the best in relation 
to Krsna-rati. 

The Anubhavas of Krsna-rati, which, as consequential circum- 
stances, consist of outward expressions of the inward feeling, are 
classified into Udbhisvaras and Sattvikas. The distinction, however, 
is not very clearly made out. The Udbhasvaras are defined as those 
which originate, no doubt, from internal feeling (bhdvajd api) but 
which express themselves chiefly in external acts (bahiscesti- 
praya-sidhyah), e.g., dancing, singing, rolling on the ground, crying 
etc. The Sattvikas spring from Sattva, which in this case implies 
the mind entirely seized by feeling towards Krsna, and are direct 
involuntary expressions of that internal virtue, e.g., trembling, 
tears, fainting etc. 


The thirty-three orthodox Vyabhicdrins pr auxiliary feclings are 
accepted and exemplified in relation to Krsna-rati. 


The conception of Rasibhasa (semblance of a Rasa) is peculiar, 
and is comprehensive enough to include what would be strictly 
called Rasa-virodha (opposition of incongruous Rasas) in orthodox 
Poetics. Between the five primary and the seven secondary Rasas 
there is the relation of antagonism, indifference or congruity, 
according as the character of the particular Rasa is inherently 
hostile to, unaffected or supported by the character of the other 
Rasa or Rasas involved. In a literary composition concerned with 
Krsna, there is Rasaibhasa when the relish of the dominant sentiment, 
which may be either primary or secondary, is obstructed by the 
association of an incongruous sentiment, which may also be either 
primary or secondary... The Rasibhisa may also occur when 
there is a conflict or incongruity by the association of the dominant 
Rasa with an improper Bhiva, or with an improper Vibhava, 
Anubhava and Vyabhicérin. In including Rasa-virodha in Rasi- 
bhasa proper, Jiva Gosvimin’s treatment differs from that of Ripa 
Gosvimin, whose view appears to be more in consonance with that 
of orthodox Poetics. Jiva Gosvimin also shows claborately that 
there can never occur any rcal instance of Ras&bhasa in the 
Bhagavata, implying thercby that the Rasaibhasa is a defect, which 
cannot find place in the great scripture where there is Rasollasa 
only. 


In the classification of the five primary Rasas, the devotional 
sentiment of Faithfulness, which is termed Prita and classified into 


*  krsna-sambandhisu kdvyesu ca rasasydyogya-rasdntarddi-samgatya bidhya- 
mandsvidyatvam tibhasatvam. 
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Sambhrama-Prita (=Dasya) and Gaurava-Prita by Ripa Gosva- 
min,! is, however, further refined by Jiva Gosvamin into three 
aspects or shades of the sentiment, respectively called Aéraya-bhakti, 
Dasya-bnakti, and PraSraya-bhakti, in which Krsna appears respec- 
tively as the Palaka (Protector), Prabhu (Master) and Lalaka 
(Superior Relative), and his devotee respectively as Palya (Subject) 
Dasa (Servant) and Lalya (Inferior Relative). The Sthayi-bhava 
of Sinta Rasa is given as Jiiana-bhakti, and it is regarded as the 
lowest in the scale of primary Rasas. The Preyas of Ripa Gosvamin 
is ‘called Maitrimaya Rasa, and the Mitra or friend, who is the 
Alambana Vibhava of this Rasa, may be ecithcr Suhrt (well-wisher) 
or Sakhi (companion), the Sakhi again being finely distinguished 
as Sakhi, Priya-sakhi (dear companion), and Priya-narma-sakhi 
(dear companion and confidant), according to the degree of intimacy 
of the friendly feeling involved. 


With regard to the relation of Krsna to the Gopis in the highest 
Ujjvala (=Madhura) Rasa or sentiment of love. Jiva Gosvamin 
repeats what he has said more than once on the subject of the 
purity and transcendental character of the amorous relationship. 
He maintains that although the Gopis are in the highest degree 
Krsna’s own (parama-sviyd api), they yel appear as belonging to 
others (parakiyamdnah) in the Prakata Lila. This is said to foster 
the intensity of the sentiment by placing an apparent or imaginary 
obstacle in the way of their perfcct realisation of love. Amour with 
a woman other than one’s own is forbidden, but this applies to the 
ordinary hero, and not to Krsna, who was im fact the husband of 
the Gopis, as he is of all women. The relation of the Gopas to 
them was really one of Patyabhasa ; in other words, the Gopas were 
never their real husbands but only appcared as such. They were 
thus the immaculate wives of Krsna, and their apparent relationship 
. with the Gopas was an illusion created by the divine Yogamayé. 
But even in the case of the legitimate love of a Sviyi heroine, 
impediments and inaccessibility are supposed to heighten the erotic 
sensibility to the highest degree; and this is said to be the view of 
such authorities on the, secular (laukika) Rasa-gaistra as Bharata, 
Rudra and Visnugupta. But Jiva Gosvimin holds that this view 
may he truc with regard to the nature of the manifestation of the 
feeling, but not with regard to the origin, growth or character of 
the fceling itself ; for the sentiment of the Gopis, being self-established 
(svata ceva siddhutayd), is in itself of the highest class (jatito ’- 
pyadhikyat) , and docs not require adventitious support or strengthen- 


+ See above pp. 146-147. 
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ing (Ghdryatd) of any kind. By overcoming the apparent obstacle, 
the strength of the sentiment, like that of a mad elephant, is only 
displayed or manifested, but the strength of the sentiment itself is 
not engendered by such obstacles. It follows, thercforc, that the 
Parakiya-bhava alone is not the source of excellence of the sentiment 
of the Gopis, because in itself this attitude towards an Upapati is 
to be deprecated. If this attitude were commendable, then the 
fecling of the Kubja would have deserved the highest praise.’ It is 
the very nature of the unique sentiment itself of the Gopis as the 
Sviya of Krsna which is the source of its supreme excellence. Of 
all the Gopis, Radha, who is smgled out in the Gopéla-tépani as the 
Gandharvika, is the greatest beloved of Krsna, because the 
Bhagavata also singles her out as the only Gopi with whom Krsna 
disappeared during the Rasa-lili and sported alone. A rival heroine 
or Pratipaksa-Nayikaé to Radha is Candravali, of whom Bilva- 
mangala* has spoken in his devotional lyric. The Gopis were the 
real and only favourites of Krsna, but the reason why he married 
the princesses at Dviraka is to be found in the view propounded in 
the Padma-purdna, that the princesses and the Gopis were in essence 
identical? apparently as different manifestations of the divine 
Svaripa-sakti. A justification of Krsna’s exploit of stealing the 
garments of the Gopis (Vastra-harana-lili) is found in the view 
that in the Piirva-riga stage of love, one of the characteristic desire 
is not the desire of actual touch or taste, but the desire for removing 
bashfulness (lajjd-ccheda). as this forms the highest indication of 
the imtense love of noble maidens (none of the Gopis being, 
according to Gautamiya Tantra, more than sixteen years old), who 
would rather die than forsake their sense of modesly.* 


During the Prakata Lila at Vrndivana there was thus the 
semblance, and not the reality, of the Parakiya-bhava of the Gopis, 
but, as explained in the Arsna-samdarbha, even this attitude was 
short-hved ; for at the termination of the Prakata Lila, they centered 
into eternal union with Krsna as his Sviyas in the Aprakata Lila 
occurring simultaneously. Jiva Gosvamin holds that this is the 
view of his own authority, Ripa Gosvamin, expounded in the latter’s 


* Ripa Gosvamin, we have seen above (p. 155, footnote $), would consider 
the Kubjé os Parakiya, but in Jiva Gosvamin’s opinion she is the best of the 
Saimanya heroine (simanydsu sairamdri mukhyd). 

? In the apocryphal stanza ridhu-mohana-mandiradt cited by Jiva Gosvamin 
(quoted also by Riipa in his Ujjvala-nilamani) ; see S. K. De, ed. of Krena-kdrnamrta 
(Dacca 1988), p. 848. 

% tabhir gopa-kumaribir ekatmatvat. 

‘ Aewla-lkumarinam lajjd-ccheda eva parikisthi ti hi dasamipyangi-kurvanti, 
na tu vaiityam. 
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Ujjvala-nilamani and Lalita-maédhava, where it is clearly indicated 
that Krsna was really the husband (Pati), but only appeared fora 
short time as the paramour (Upapati) of the Gopis during the 
Prakata Lila. It appears, therefore, that the opinion of the two 
authoritative Gosvamins of Caitanyaism was never in favour of the 
Parakiya-vada, which assumed importance in the later history of 
the cult. 


At the end of the Samdarbha, the reader is referred for the 
elucidation of those points, which may not have been dealt with 
in detail for fear of prolixity, to the brief commentary (Tippani) 
on the Tenth Book of the Bhdgavata, which work is presumably 
the Vatsnava-tosani commentary of Sanatana, which selects only the 
Tenth Book for brief comments; or the reference may more 
probably be to the Krama- serene on the Bhaégavata composed 
by Jiva Gosvamin himself. 


The work concludes with a final homage to Krsna, appearing in 
the form of Caitanya (caitanya-vigrahah), who became an Avatara 
(avatéram dydtah) for propagating Bhakti, which consists of such 
sentiments as have been described above. 


The short classified index, given below, of important quotations, 
occurring in the six Samdarbhas, will give a rough idea of the use 
Jiva Gosvimin makes of: previous philosophical and _ religious 
literature. The largest number of quotations is, of course, supplied 
by the Srimad-bhégavata, on the explication of which text Jiva 
Gosvamin professes to base his entire exposition. As these references 
to the Bhdagavata, occurring almost on every page throughout the 
six Samdarbhas, are innumerable, we have not indexed them. Next 
come the Puranas and the Upa-puranas, of which the Visnu, the 
Padma (Uttara-khanda) and parts of Skanda, considered canonical 
by the Bengal school, supply a fairly large number of references, but 
the quotations from the Agama, Tantra and other religious texts and 
commentaries are much varied, even if not equally extensive. The 
Vedic texts, cited mostly anonymously as Sruti, are generally taken 
from the Upanisads, the citations from the Vedic Samhitas being 
much fewer. It would seem that the Sruti quotations are not always 
derived from the original sources, but are such well-known ones as 
are usually employed in religious and philosophical texts and 
commentaries ; and Jiva Gosvamin himself acknowledges that he has 
taken some of the cited passages from Madhva, Vydsatirtha and 
Vijayadhvaja, and in several cases quotes them expressly as snadhva- 
bhasya-pramanita sruti. The Caturveda-sikhd, for instance, quoted 
as Sruti, is otherwise unknown, but is taken from Madhva’s Bhasya on 
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the Veddnta-sitra. Other such curious works are the Brahma-tarka. 

Narayanddhydtma and Vdsudevdidhyatma. Tt is well known that 
Madhva, in his voluminous writings, quotes many Sruti and 
Purana passages which are unknown and have remained untraced ; 
and it is often suggested that the passages are fabricated. But 
Jiva Gosvamin accepts and utilises them whenever they are 
convenient; and,a large number of them will be found in his 
Sarva-samvddini. Jiva’s quotations from literary and _ rhetorical 
works are almost negligible. 


|Our references are to pages, by Arabic numerals, of the printed editions 
mentioned above, p. 104, footnote. The Roman numerals refer to the Samdarbhas in 
their order, thus: I Tattva, Il Bhagavat. TTT Paramatma, IV Srikrsna, V Bhakti and 
VI Priti. The index does not pretend to be meticulously exhaustive, but it is 
hoped that no important work or author is overlooked. The abbreviated references 
sometimes present difficulty by their being indefinite. but where they could not be 
identified they are here given as found]. 


1. Vevic Literature : 


Reveda I 13, 14, 15, 17. 18, 22; IT 152 (anonymously). 373, 3838, 400 
(Sruti). 655 (Sruti) ; IV 845 [only three well-known passages quoted 
from the Hymn of Creation x. 129. 6. the Purusa Hymn x. 90 2 
and the Visnu Hymn i. 22. 20). 


Yajurveda I 13. 14, 17, 18, 2@, 35 (Sarasvata-kalpa) ; [no passages 
quoted]. 


Samaveda I 14, 15, 17, 18, 22, 39; [no passages quoted]. 

Atharvan or Atharvangirasa I 14. 15, 17. 18, 22; |no passages quoted]. 

Atharvahnika III 160. 

Kathaka (sakha) I 21; WI 41. 

Pippalada-sakha II 372. 

Satapatha-Sruti V 592. 

Tandinam Srutih VI 184. 

Mathara-Sruti VI 88 (anon. 350) 

Madhyamdinayana-Sruli VI 195; Madhyamdiniva Yajus IV 346. 

Chandogva-up. (Sama-kauthumiva-sakhi) T 16; IV 113 (Samopanisad) . 

Kena-up. I 94; IV 319. 

Aitareyaka-Sruti IT 330 (also 538 anon ). 

Mandikyopanisad II 257. 

Mundaka-up. “LIT 201. 

Svetasvatara-up. III 179, 186. 

Upanisad I 28; IV 345. 

Sruti or Veda (=Upanisad) I 14, 125, 126, 145; II 76, 77, 79. 80, 84, 85, 
91, 102, 108, 104, 106, 180, 138, 141, 181, 199. 220, 293, 225, 227, 229, 
235, 236, 239, 247, 2592, 254, 285, 286, 287, 280, 203, 204, 296, 208, 
802, 349, 355. 356, 370. 372, 375, 425, 454, 456, 490, 499, 514, 571. 
582, 584. 586, 598, 595, 598, 604, 605, 608, 610, 611, 616, 662; ITT 33, 
41, 49, 64, 66, 70, 71, 119, 120, 126, 129, 154 (Narayanopanisad) , 
158, 188, 201. 282, 241, 251, 355, 373, 377, 384, 389, 397; IV 30, 69, 
70, 201, 210, 226, 300. 309, $18, $71, 481, 462, 470, 579; V 454, 


- 
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520, 577, 657; VI 7, 11, 20, 27, $2, 39, 84, 87, 90, 94, 97, 128, 170, 
172, 186, 289, 586, 601, 650, 805, 1080, 1081 (quotations, anonymously, 
mostly from Ch. Br-A., Svet., Katha, Mundaka, Taitt.,, Maha- 
narayana) . : 

Bhallaveya-Sruti [1] 417. 

Painga-Sruti II 485. 

Sauparna-Sruti IIT 619; V 641; VI 239. 

Brhacchruti VI 1965. 


Madhva-bhasya-pramanité Sruti IT 154, 454, 455, 698; III 261; IV 
225. 

Bharata-tatparya-pramanita Sruti I] 454; VI 239. 

Ramanujodahrté Sruti IT 514. 

Sariraka-bhasya-dhrta Sruti IV 438. 


Sectarian Upanisads, often cited as Sruti: 


Gopala-tapani II 62, 67, 68, 252, 555, 559; IV 171, 183, 184, 196, 
200, 204, 221, 223, 253, 254, 268, $02, 308 (anoymously as Sruti 
only), 309, 343, 846, 42%, 425, 428, 470 (anon.), 498, 561, 562 
(as Sruti), 567; V 542, 592, 633, 667; VI 357, 958. 
Nrsimha-tapani II 154, 878, 558; IV ‘226 (and its Bhasya-krt) ; 
V 496; VI 244 (Advaita-gurubhih sammata). 
Krsna-tapani IV 309, 567. 
Rama-tapani IV 567. 
Mahopanisad II 141; III 65, 385. 
Narayanopanisad IV 154. 
Vasudevopanisad IV 154; VI 88. 
Caturvedakhya Sruti or Caturveda-sikha I 71; II 119, 558; TIT 190; 
IV 225 (Madhva-bhiasya-pramanita) . 
Gobhila-samdhyopasana II 270. 
Rk-parisista IV 568 (called Sruti) ; VI 564. 
Chandogya-parisista V 649. 
Nirukta or Nairukta IT 9; V 529. 


2. Tre Epics etc: 


Mahabharata or Bharata I 12, 16, 28, 25, 839, 41, 44, 61, 71, 117; II 
220, 222, 223, 454, 514; III 18, 75, 855; IV 9, 61, 65, 72, 78, 74, 
75, 147, 199, 259, 299, $46, 485; V 4638, 488, 494, 500, 504, 599 
[the references are numerous to Moksa-dharma and Narayaniya]. 


Ramayana I 51; V 529. 


Hari-vaméa II 504; IV 21, 57, 59, 68, 64, 77, 118, 187, 215, 285, 298, 
818, 314, 380, 348, 346, 467, 552; V 497; VI 957, 968, 1052, 1085. 


Gita, Gitopanisad or Bhagavad-Upanisad (also anonymously as uktam 
bhagavata) I 38. 89, 92 (anon.) ; II 47, 85, 155, 245, 850, $54, $57, 
467, 478, 479, 490, 491, 518 (anon.), 519, 548, 551, 611 (anon.), 
629 (anon.) ; ITI 8, 10, 12, 18, 14-21, 24, 78, 95, 111, 117 (anon.), 
126, 1380, 131, 188, 155, 160 (anon.), 245, 246 (anon.), 249, 250 
347, 368, 367 (anon.), 418; IV 47, 78, 148, 155, 157-171, 184, 248, 
258, 561; V 451, 487, 488, 491, 492, 498, 504, 5035, 506, 518, 520, 
536, 538, 550, 564, 570, 571, 588, 585, 587, 598, 606, 608, 654, 667, 
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668; VI 92, 98. 130, 164, 174, 245, 289 (anon.), 326, 395, 525 
(anon.), 681 (anon.), 689 (anon.). 


38. Tue Puranas ano Upa-Puranas: 


Srimad-bhigavata ; the references and quotations are too numerous to be 
indexed here. Referred to as Mahapurina V 452, 485; as Satvata- 
samhité I 111 or Samhita I 116; III 377. 


Padma [with references to its khandas (generally Uttara-khanda) or 
episodes] I 24, 38; II 87, 57, 64, 65, 98 (Karttika-mahatmya), 99, 
118 (Karttika®). 124, 148, 144, 145 (Patala-khanda), 228, 255, 259, 
358, 880. 390, 397, 898, 506, 509, 510. 512, 659; ITT 22 (anon.), 
7%, 88, 151, 245, 247. 248, 295; TV 68, 77, 150, 156 (Patala®) 172, 202 
(Brhat-sahasra-nama), 220 (Nirmana-khanda), 222 (Karttika®), 226, 
249 (Nirmana®), 257 (Nirmana°), 270, 272, 289, 300 (Patala®), 
302 (do.), 305 (do.), 808 (do.), 343 (Karttika®). 344 (Patala’), 
845 (Nirmana’), 346, 849 (Nirmana®), 372, 397, 481, 488, 527, 
584, 552, 566 (Karttika®) ; V 486 (Brhat-sahasra-nama), 498, 508, 
515 (Pataéla®, Vaisakha-mahatmya), 517, 526 (Magha-mahatmya), 
527, 528, 532, 538, 547, 552, 567, 572 (Patala®), 582, 585, 594, 595, 
602, 608 (Magha°), 611, 616, 618 (Karttika®), 620 (Patala’®. 
Vaisakha’), 624 (do.), 625, 628, 630, 636 (Patala°®, Vaisakha’), 
640, 641, 651, 658, 661; VI 130, 174, 210, 294 (anon.), 426, 557, 
567, 908, 1051, 1052, 11386. 


Skanda I 14 (Prabhasa-khanda), 21, 22 (Prabhasa°), 24, 25, 27 
(Prabhiasa’), 35 (do.), 39 (Dvaraka-mahatmva) ; II 65, 256 (both 
Prabhésa®), 148, 144, 329, $35, 388, 536 (Kasi-khanda Dhruva- 

¢ caritra). 559, 648; ITI 54, 70, 74, 149 (Prabhasa°), 268, $85; IV 
28 (Rama-gitaé), 66 (Prabhasa°), 68, 71 (Prabhasa®), 19% (Ayodhy4- 
mahatmya), 221 (Dvaraka°), 269, 299 (Prahlida-samhité), 305 
(Ayodhya°), 308, 344, 364, 467, 548 (Prabhasa°), 565 (Prahlada- 
samhitayém Dvaraki-m°), 566; V 453 (Reva-khanda), 486 
(Prabhasa®), 487, 490 (Kasi-khanda), 494 (Brahma-Narada- 
samvada), 497 (do.), 502, 506 (Reva°), 508 (Brahma-Narada’), 
510 (do.), 518 (do.), 518 (Sanatkumira-Markandeya-samvada), 513 
Dvaraka°), 516, 597 (Reva°), 528 (Uma-Mahcesvara-samvida), 532 
(Prahlada, Dvaraka°), 572 (Markandeya-Bhagiratha-samvada), 534, 
575, 618 (Markandeya-Bhagiratha®), 614, 616, 617, 620, 621, 624, 
625, 626, 686, 639, 640, 641, 642, 648, 650; VI 45, 94, 210, 974. 
980, 1107. 

Visnu or Vaisnava I 23, 24, 151; II 6, 48, 77, 86, 88, 91, 181, 184, 228, 
245-247, 344, $74, 455, 489, 494, 505, 507, 515, 559, 608, 630, 635, 
645, 647; ITT 25, 120, 125, 128, 181, 15%, 165, 177, 194, 224, 229, 

' 418; IV 61, 71, 78-90, 125, 174, 175, 247, 886 (anon.), 391 (anon.), 
467, 588, 557 (anon.), 562; V 488, 510, 518, 583, 345, 547, 568, 
572, 582, 620; VI 20, 78 (anon.), 98, 100, 109, 111, 112, 115, 182, 
184, 159, 277, 815, $18, 328, $27, $28, 352, 976, 1052, 1054. 

Brhad-vaisnava IV 259. 

Brahma-vaivarta I 75, 120; III 69; IV $10, 811; V 450, 489, 503, 528, 
681, 583, 549, 574, 576, 577, 594, 618, 650; VI 288, 289, 290. 

Vayu I 1%; IL 891; IV 302. 

Matsya I 19, 29, 31, 98, 64; II 144, 202; III 74; IV 567; V 640; 
VI 568. 
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Brahma I 15, 17; II 154, as Brahma 246, 254, 505; III Brahma 69; 
IV 226; V 495, 531, 594, 614, 624. 


Brahmanda II 386; IV 18, 155 (Krsnottara-sata-nima), 184 (do.), 268 
(do.) ; V 581, 614, 640. 

Saura V 640. 

Adi IV 577; VI 567. 

Kirma II 225; V 656. 657 (both Sri-Madhvacarya-dhyta), 598, 615 
(Vyasa-gité). 627; VI 298, 650. 

Variha II 293; III 78: TV 37, 300, 806, 307, 421; V 642. 

Mahavaraha II 322; Adi-Variha [V 300, 308. 468; V 496, 599, 625, 
643. 

Vamana III 57; V 614; Brhad-Vamana V_ 659. 

Garuda I 89, 71; II 525, 616; IV 66, 441; V 489, 505, 508, 514, 529, 
538, 541, 546, 552. 580. 603, 604, 622. 637. 661; VI 731. 

Agni or Agneya I 21, 36, 44. 46. 47, 48, 49; ITI 78, 401-2 (Gayatri- 
vyakhyana) ; V 499. 5C5 (Agneya Visnu-dharma), 626, 640; VI 
568; Brhad-Agni IV 360. 

Naradiya or Narada I 23, 27; IT 402; IIT 197; V 490, 637. 

Brhan-Naradiya IV 221; V 487, 488, 490. 505, 510, 514, 526, 528, 530, 
531, 572, 616, 622. 

Nrsimha or Narasimha ITT 249; IV 76, 225; V 471. 498, 510, 528, 594, 
618, 631, 635, 643. 


Markandeya III 184: VI 416. 

Linga TV 117; V 486. 

Siva I 20 (Vayaviya-samhita) . 

Kaliké IF 182 (Devi-krta Visnu-stava). 

Bhavisya I 16; IV 564 (Malla-dvadasi-prasange Krsna-Yudhisthira- 
samvada) ; V 640, 641; VI 1063. Bhavisyottara V 641; VI 175, 
957, 1141, 1051) (Vrata-ratnakara-drta), 1054. 

Prabhasa-purina (7) [V_ 157. 


Purainantara II 254; IV 336; V 505, 611. 


= 


4, PuitosopnicaL Texts AND COMMENTARIES : 


Vedanta-sitra or Brahma-sitra I 10-11 (anon.), 32, 33, 39, 40, 71, 106-7 
(anon.) ; If 181, 199-93 (anon.), 2038, 227 (anon.), 237 (anon.), 
251-52 (anon.), 287 (anon.) ; IIT 21. 22, 132 (anon.), 178 (anon.), 
377, 380, 387-89. 391 f{ (anon.), 395 (anon.), 398-99 (anon.), 400, 
401, 408; IV 81, 818 (anon.), 480 (anon.), 496 (anon.) ; V 657 
(anon.); VI 77 (anon.). 96 (anon.), 171 (anon.), 187 (anon.), 
500. 703 (anon.). 


Sainkara-bhasya, Sariraka, Samkara-sariraka, Advaita-éiriraka or Sariraka- 
bhasya IT 102, 140, 227, 234; IIT 408; IV 38, 388 (Sri-Samkara- 
carya). 438; VI 245; general reference as Samkara I 56, 70. 

Sri-bhasya I 79; II 426 (Ramanuja-éiriraka) 514 (R&manuja) ; II 90, 
868; general reference as Ramanuja or °carana or *bhagavat-pada 


1 79, II 511; Ill 860; IV 258; V_ 63; Ramanuja-mata IIT 
88, 862. 


Dd. 
TANTRA 
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Pirva-mimamsa IV 30, 49; V_ 650. 

Vivarta-vadin ITE 11. 

Samkhya II 102, 296. 302; III 11, 179; V 451, 511. 
Samkhya-tattva-kaumudi and its Tika (Vacaspati-misra) II 38. 
Yoga JI 802; V 451, 511. \ 

Bauddha ITT 11. 

Gitaé-bhasya (Samkara) IIT 247. 

Bhasyakara (on Chandogya) VI 289. 


Madhva-bhiasya (on Vedanta-sitra) IJ 154, 181. 285, 454, 455. 598; ITI 
251; IV 225, 239, 438; Madhvacarya by name I 56, 57. 


Vijayadvaja, Brahmatirtha and Vvasatirtha, Commentaries respectively 
on the Bhagavata. Mahabharata and Brahmasitra I 72 (the second 
work cited actually). 


Tattva-vada-guravah IV 37, 38, 224. 


Sridhara’s commeftary (Bhavartha-dipiki) on the Srimad-bhagavata, 
referred to generally as Tika—references are too numerous throughout 
to be indexed here; Sridhara’s Commentary on the Visnu-purana 
referred to in TIT 165, 299; the author is cited as Sridhara-Svimin, 
Svamin. Svami-pada or °earana, or simply as Tikakrt I 44, 68, 73, 
152; II 77, 181, 197, 201. 208, 231, 318, 320, 450, 552, 630, 647; 
III $1, 156, 229, 346; IV 43, 6], 89, 121, 217, 224, 262, 364, 365, 
433, 438, 451, 561; V 468; VI 576, 579, etc. 


Dasama-tippani (on Bhagavata x) VI 1120, 1146. 
Bharata-lit parva (of Madhva) II 454; IV $29; VI 239. 
Brahma-tarka I] 72; II 182, 560. 


Reuraious Texts ann COMMENTARIES, INCLUDING AGAMA, 
ITC : 


Paiicaratra Hl 75, 80: V 472, 625; VI 417, 426. 

Narada-paiicaratra IT '82, 257. 386; IIT 25, 127; 1V 299 (Vijayakhyana), 
AGG (Sruti-Vidy a-samvada) ; V 576, 595, 596, 628%, 629, 630, 633, 
640, 650; VI 225, 246, 247. 

Naradiya Tantra TI 33. 

Hayasirsa-paficaratra I 53; Il 645; V 567, 638, 569 (Naraiyana-vytha- 
stava) ; VI 216 (same stava). The Stava mentioned is cited 
independently, V 650, 

Visnudharma I 22; I] 155, 342, 488, 489; IIE 78; IV 47; V 498, 530, 
531, 533, 534, 545, 612, 616-18, 620, 626, 634, 689, 640, 644; VI 
87. There is a reference to Agneya Visnudharma in V_ 505. 

Visnudharmotlara II 275; IV 20. 156, 219. 220; V 495, 529; VI 200, 
201, 704. 

Mahasamhita I 72; If 117, 229. 

Agastya-samhitaé V 487, 625. 628. 

Jabali-samhita V 622. 

Sanatkumara-samhita V 627. 

Narayana-samhitaé II 238. 

Katyayana-samhita V 532. 

Garuda-samhita V 625. 

Brohma-famhité Il 68, 153, 486, 547; III 34, 58, 84; IV 35, 150, 277, 
279, 298, 318, 314, 346, 424, 426, 428, 559, 563 (anon.); V 632, 
631; VI 607. 
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Gautamiya Tantra IV 220, 423; V 547, 640, 651; VI 959, 1074. 


Brhad-Gautamiya Tantra IV 805 (Govinda-vrndavanakhya), $09, 567, 
568; VI 289, 564. 

Gautamiya-kalpa V 629. 

Trailokya-sammohana Tantra IV 220; V 433, 6380; VI 725. 

Tuntra-Bhagavata or Bhagavat-tantra I 58, 72; IV 224, 421. 

Mrtyuiijaya Tantra IV 296. Z 

Vaisnava Tantra ITI 71; V 494, 572, 627. 

Brhat-Tantra VI 239 (Madhvabhasya-dhrta). 

Tantrantara V 627. 

Agama IV 76, 255, 271, 335, 565; V 626, 684; VI 477, 958. 

Svayambhuvagama IV 272 (Isvara-Devi-samvada), 560. 

Narayanadhyatma II 220; VI 197. 

Vasudevadhyatma TI 246. 

Vrndavana-nathopaisana Mantra IV 491. 

Narfiyana-varman (Mantra) IV 198, 364, 428. 

Vasana-bhasya V 505; VI 568. 

Mantra-deva-prakasika V 627. 

Ramarcana-candrika V 627, 645. 

Maya-vaibhava VI 426. 

Sarvajiia-sukti II 632. 

Bhagavan-nama-kawnudi and its author I 116 (Kaumudikara) ; II 477; 
IV 118; V 581, 611, 616; VI 576. 


Muktaphala and its Tika 1] 369; IV 63; V 490, 592. 

Harililai-vyakhya VI 7925. 

Vrata-khanda (of Hemadri) I 43, 63 (Hemadrikara !). 

Vrata-ratnakara VI 1051. 

Tattva-sigara V 632. 

Visnu-rahasya V 623, 626, 627, 629, 638, 639. 

Govindastaka (of Samkara) I 56. 

Visnu-bhakti-candrodaya II 255; V 505. 

Hari-bhakti-sudhodaya III 295, 347; V 597; VI 356. 

Sahasra-nima-stotra (from the Bhagavata) and its Bhasya II $57; IV 
72, 267, 292, 355; V 536, 611. 

Itihdsa-samuccaya IL 3887 .(Mudgalopakhyana); V 628 (Narada- 
Pundarika-samvada), 554, 602, 608. 

Yamala IV 463 (Rudra-Gauri-samviada), 567; V 650. 

Brahma-yamala V 628. 

Visnu-yamala V 613, 640. 

Bhakti-viveka V 646. 

Hari-bhakti-vilasa V 594. 

Lilasuka and Karnamrta V 609; Bilvamangala VI 509. 

Srimad-aloka-mandira-stotra V 646. 

Samksepa-bhagavatamrta II 198 (anon.). 

Laghu-Bhagavata V 528. 

Bhakti-rasamrta-sindhu VI 701, 729, 732, 735 (all anon.), 480, 722. 


Ujjvala-nilamani VI 952, 989, 1060, 1062, 1087-88, 1995, 1100 (all anon.), 
409, 1189. 


Lalita-madhava (of Ripa) IV 506; VI 1140. 
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6. MuscetLanrgous CITATIONS : 


Buudhiyana II 891; IV 222, 424 (Karma-vipaka-priyadscitta-smrti—in 
both cases) ; III 368 (cited as Vrttikéra on Uttura-mimamsi) . 

Manu I 12 (Manaviya). 

Yajfiavalkya IT 462. 

Ayurveda-vid II 95. 

Panini (Sitras cited) I 48 (Chandah-prakriva) ; VI 322. 

Nama-linganuSasana IV 549. 

Nirghanta or Nirghantuka II 119, 280; IV 259. 

Sabda-mahodadhi II 119, 229. 

Trikanda-Sesa IT 120, 165, 230. 

Viéva-prakasa II 120. 


Alamkaéra-works and Authors: 


Bharata, Visnugupta and Rudra VI 944. 

Bhojaraja VI 579. 

Sudeva VI 580. 

Dharmadatta VI 577 (quotation derived from the Sahitya-darpana). 

Narayana VI 579 (from the same source). 

Sahitya-darpana IV 575, 576, 577; VI 575, 620 (all quotations 
anonymous). 


7. AUTHORS ETC. CITED BY NAME ONLY (OTHER THAN THOSE 
MENTIONED ABOVE) : 


Krena-caitanva I 3; V 477, 618 (Kali-yuga-pavanavatara-sri-bhagavat) ; 
VI 1146. 


Ripa I 8; IV 506, 577 (Srimad-upajivya-carana or Asmad-upajivya- 
caranambuja) ; V 149; VI 1139. 

Sanatana 1 3; V 449. 

Daksinatya Bhatta I 4; V 449. 

Bhatta ITI 234. 

Bhagavad Upavarsa IT 251. 

Punydranya I 57 (Samkara-sisya) . 

Srivaisnava-sampradayika Balamandaracarya II 484. 

Jamatr-muni (Srivaisnava-sampradaya-guru) III 88, 89, 144. 

Hanimat V 551. 

Srikara-bhajana (?) V 546. 

Vrddha-vaisnava I 4 (explained in Sarva-samvddini as referring to 
Ramanuja, Madhvacarya, Sridhara-svamin and others). 

Apart from the works and authors cited above, the following additional 
citations are found in Jiva Gosvamin’s Sarva-samvadini (reference by pages: ed. 
as mentioned above, p. 104, footnole) : 

Reference to Caitanya and discussion of his Avataratva pp. 1-4. 
Reference to Srimad-Advaita-mahanubhava-carana 4. 


Sarvabhauma-Bhattacarya 4. 
The three Bhasyas of Samkara, Ramanuja and Madhva profusely quoted 
and utilised. 
® 
Vacaspati [Misra] 9 (Bhamati quoted anonymously). 
Tantra-varttika 10, 19 (both anon.). 
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Purusottama Tantra 13. 
Vakyapadiva 15 (anon.). 
Srivaisnavah 11, 29. 
Sridhara’s commentary on the Visnupurana 86. 
Visnu-samhita 74. 
Srivisnu-sikta 95. 
Kotaravya-Sruti 78. 
Mandavya-Sruti 81. 
\ Gopavana-Sruti 110. 112 (Madhvabhiasya-drsta) . 
Sandilya-Sruti 108 (Madhvabhasya-pramanita) . 
Bhallaveva-Sruti 152. 
Paingi Sruti 57, 148 (udahrta). 
Paingi-rahasya-Brahmana 124. 
Samkara-sariraka-bhasya-pramanité Sruti 11 (=RgV x. 71. 3, anon.). 
Tattvavada-bhasyakrn.-Madhvacaryodahrta Sruti 12 (=RgV x. 190. 3, 
anon.) ; other Srutis from Madhvabhasya 73, 86, ete. 
Caturveda-sikha Sruti 44, 64 (Madhvabhasya-pramanita), 74, 85. 
Bhiaratat&tparya-pramanita .Sruti 74. 


The Upanigads mentioned above are extensively quoted, as also the 
following: Aitareva 78 (anon.); Kausitaki 106 (anon.), 114 
(Madhvabhasyodahrta) ; Maitri 78 (anon.), 127 (anon.) ; Pragna 92, 
109, 115, 117 (all anon.) ; Isa 127 (anon.); Atma 86 (anon.) ; 
Atharva-siras 97, 108 (both anon.), ete. 


Maitreya Brahmana 126 (but the quotation is from Br.-A Up'). 
Taittiriya Aranyaka 46, 47, 50, 103 (all anon.). 


5. CarranyA-WorsHIp AS A CULT 


It is indeed a remarkable fact that although direct worship 
of Caitanya as a deity prevailed, according to the testimony of 
his Bengali biographical works, even during his life-time, the 
Sanskrit sources of Caitanyaism (with the exception of the Sanskrit 
biographical works of Marari and Kavikarnapiira) are entirely 
wanting in all reference to a distinct cult of Caitanya, and they 
nowhere inculcate directly such a worship. The whole object of 
the learned Sanskrit works of the Vrndavana Gosvamins, we have 
seen, is to establish that Krsna is the exclusive object of worship, 
not as an Avatara but as the supreme deity of the faith; and they 
attempt to demonstrate this proposition by an elaborate system of 
interpretation of those older Puranic and sectarian texts that the 
Bengal school would accept as authoritative. But they make no 
similar attempt anywhcre to establish the supreme godhead or 
incarnated divinity of Caitanya, probably because such an attempt 
would have hardly been consistent with their central position that 
Krsna alone is the supreme god. They acknowledge Caitanya as 
an Avatara or even as Kysna himself, but they never try to reconcile 
this practical faith in Caitanya with their theoretical creed regard- 
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ing Krsna. The whole theology or emotionalism of the religious 
system is deduced, more or less, from older devotional texts, chiefly 
from the Srimad-bhadgavata, and we have no direct presentation of 
the gospel or personal teachings of its founder, nor any express 
theological claim regarding his supreme and exclusive divinity. The 
recognized theologians of the sect, the Vrndavana Gosvamins, are 
concerned principally with Krsna-lila in their serious works on 
theology or Rasa-sastra, and do not speak in the same way at all 
about Caitanya-lilé and its placc in their devotional scheme.! 


It must not. however, be supposed that there is no reference 
al all to the divine personality of Caitanya or homage paid to it, 
but these passages, occurring mostly in the poetical works or in the 
Namaskriyis only of the more learned treatises of the Gosvamins, 
do not make the position clear. Nor do they inculcate any such 
worship of Caitanya as obtained at Navadvipa or Puri in his 
life-time or in the later history of the sect. Caitanya himself 
probably deprecated the natural tendency of his followers to deify 
him; and even his most orthodox biography records in one place? 
(but explains it away) that Caitanya on one occasion disclaimed 
his identity with Krsna. But, at the same time, there can be no 
doubt that the belicf that he was an incarnation of Krsna or even 
Krsna himself certainly took form in his life-time among the 
Gosvamins, who were his immediate disciples, even though the 
strictly theological position involved in this belief was never 
discussed by them. 


Some of the Sanskrit Stotras or Stavas which Ripa and 
Raghunatha-dasa wrote clearly indicate this attitude. In the 
Stava-mala of the former Gosvamin there are three opening Astakas 
in praise of Caitanya, although the rest of the work, consisting of 
more than fifty separate Stotras, describes in highly erotic imagery 
the -different aspects of the Vrndavana-lila of Krsna. In _ these 
three Astakas, however, which are called Cattanydstakas, the high 
panegyric of Caitanya forms the direct theme. In the first Astaka, 
composed in Sikharini metre, we are told in one verse that 
gods like Siva, Brahma, and others worship Caitanya, who is the 
resting place of the Upanisads, the all-in-all of the sages, the 
swect sentiment of devotion itself to his devotees and the very 
essence of love to the Gopis,—epithets which imply an identification 
of Caitanya with Krsna himself. In another punning verse, which 
applies equally to Krsna and to Caitanya, reference is made to the 
associates and followers of Caitanya, such as Advaita, Srivasa 


* See above pp. 178-74. * Caitanya-caritimrta, Madhya xviii, 109-112. 
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Svaripa and Paramananda (Kavikarnapiira?), as well as to 
Gajapati |Prataparudra]. Mention is also made of Caitanya’s recit- 
ing of Krsna’s name, his recollection of Vrndavana, his esctasy, his 
residence at the sca-side and the Samkirtana processions led by him 
before the car of Jagannatha. The second Astaka, also composed 
in Sikharini, refers, among other things, to the attitude of some 
deluded people who, overcome by demoniacal tendency (asura- 
bhava), do not acknowledge Caitanya,' who is Krsna in fair form 
(akrsndnga), whose Yajfia consists of Samkirtana and whose human 
form is always overflowing with bliss in order to teach the doctrine 
of love and remove the sorrows of the world. The seventh stanza 
apparently describes Caitanya in the dress and appearance of a 
Samnyasin.2 It is also noteworthy that the third stanza of this 
Astaka explains the fair complexion of Caitanya by the supposition 
that Krsna, desiring to experience the sweet feeling of the Gopis, con- 
cealed his own dark complexion by stealing the golden hue of his 
beloved. We shall sce presently that this fancy Iced to the elabora- 
tion of the doctrine that Caitanya is the incarnation of Krsna as 
well as of Radha, although the doctrine is already anticipated by the 
contemporary composcrs of Bengali Padas on Caitanya and some 
of his Bengali biographers. The third Astaka, composed in Prthvi 
metre, addresses the son of Saci directly as Mukunda, whose 
greatness could not be described even by men of great intelligence 
like [Vasudeva] Sarvabhauma.? Cailanya has revealed the great 
wealth of Bhakti-rasa, which cannot be found in the Veda or the 
Upanisad and which was never divulged before in any other greater 
incarnations (gurutardvatardntare) . 


In the Stavdval? of Raghunatha-disa, who was the most 
fortunate of all the six Gosvimins in obtaining longer and greater 


* The detractors of Caitanya are condemned in one whole section of 15 
verses, entitled Caitlanyabhakta-nindé. by  Prabodhinanda’ Sarasvati in his 
Caitanyu-candramrta. 

* Tt is the appearance of Caitanya as a Samnyasin which seems to have 
appealed to the Vrndavana Gosvimins, and not the personal presence of the com- 
paratively youthful Caitanva who figures prominently in the works of the Navadvipa 
disciples, It should be remembered that, according to Krsnadasa Kaviraja, Ripa 
met Caitunya only, thrice: at Rimakeli (Madhya, i. 172-212), at Prayaiga for ten 
days only (Madhya, xix. 122), and at Puri for about ten months (Antya, iv. 25). 
All this otcurred after Caitanva's Samnyasa. The Yati-veéa is distinctly emphasised 
by Sandtana in the third Namaskriyé stanza of his Bhagavatamrta. . 

* The name of Sarvabhauma is specially mentioned not only because he was 
one of the fo.emost veteran scholars of the day but also because he wrote a 
Caitanyastaka, on which perhaps Riipa’s own Astakas were modelled. Anandin 
quotes two verses from this work, one of which is again quoted as Sarvabhauma’s by 
Sanatana and both of which are given as Sarvabhauma’s in Kavikarnapira’s Caitanya- 
candrodaya (vi. 43-44). Murari puts them in the mouth of Saérvabhauma himself. 
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personal intimacy with Caitanya at Puri, we have only the first 
two (out of about thirty Krsnaite) Stotras directly concerned with 
Caitanya. The first is an Astaka of the same type (also composed 
in the Sikharini metre) as those of Riipa, while the second, 
consisting of twelve Sikharini stanzas, is entitled Gaurdiga-stava- 
kalpataru. The Astaka refers chiefly to Caitanya’s life at Puri, his 
daily visit to the Jagannatha temple where he used to stand near 
the Garuda-column, the solicitous care of Svariipa and the servant 
Govinda, his fits of frenzy at Samkirtana and his revealing of 
the Bhakti-doctrine, which was inaccessible lo the old sages and 
lay concealed in the Sruti. But the most remarkable statement 
eccurs in the first verse. which repeats the fancy of Caitanya’s 
double incarnation by saving that Krsna, having once fallen in love 
with his own beauty reflected in-a mirror, and desiring to taste his 
own sweetness as if was tasted by Radha, was born (jdtah) in 
Gauda in the one indivisible body of fair hue belonging to Radha 
who was his own (apara-gauraika-tanubhak) 1 In his Samkirtana 
Caitanya has thus merely cited with delight his own sweet names 
(mudi gdyann uccair nija-madhura-ndmadvalir asau). The Stava- 
kalpataru, on the other hand, referring to Cailanya’s life of devotion 
at Puri at the house of |KaSigvara-| Misra, as well as to his Guru 
Isvara Purl (also mentioned in stanza 2 of the Astaka), his 
disciple Svariipa and his servant Govinda, describes chicfly the 
eestatic feelings of divine love whieh characterized the last phas? 
of his life. It depicts Cailanva more as a Bhakta of passionate 
devotionalism than as an incarnated deily ; but since the dixyonmdda, 
the state of divine frenzy, is regarded in Vaisnava  Rasa- 
theology as the characteristic of the highest Madana Mahabhava 
of Radha, there is possibly an implication here of the idea of the 
Radha-incarnation of Caitanya.2 In the Namaskriya verse to his 
Muktd-caritra,® however, Raghunitha docs not refer to the Radhi- 
incarnation of Caitanya, but simply regards him as an Avatara who 
took birth in the womb of Saci in order to bestow upon this world 


* This conceit also finds expression in Ripa’s Lalita-madhava viii. 32, where 


the astonished Krsna is enamoured of his own beautiful reflection on the jewelled 
wall and expresses a greedy longing to enjoy it like Radha (sa-rabhasam upa- 
bhoktum kdmaye radhikeva); but there is no reference to Caitanya in_ this 
coLnexion, 

* But this need not be presuned or read into it, for it is probable from all 
accounts thet Caitanya practised the Raganuga form of Bhakti and imagined 
hiniself as Radha. Raghunatha may be referring to this fact without any such 
theologiral implication of Caitanya’s Radha-incarnation. 

* Raghunatha-disa’s Dana-keli-cintémani contains no Namaskriya to Caitanya, 
as ulso Ripa’s two Dita-kivyas, Dana-keli-kawmudi and Padydvali. 


324 Vaisnava Faith and Movement 


the bright nectar of his own Bhakti,’ while in the body of the work 
itself, which deals with a fancied episode of Krsna’s career, no 
such reference occurs. 


Although these poetical and passionate Stotras do not form a 
part of the regular theology of the school, they are yet composed 
by professed theologians: and in spite of their undoubtedly devo- 
tional character, they are coloured a great deal by their sectarian 
beliefs. It is, therefore. interesting to note that, apart from 
inevitable embellishment and exaggeration, they acknowledge, even 
if they do not theologically propound, the divinity of Caitanya and 
even his identity with Krsna. It is, however, not clear from these 
devout poetical utterances whether Caitanya was regarded as 
Krsna himself or merely as an Avatara of Krsna. Some passages, 
as noted above, incline to the former view, but the term Avatara 
and its derivatives distinctly occur in other passages. It is, 
however, cvident that here we have the definite suggestion, if not 
the elaboration, of the doctrine of double incarnation, which later 
writers developed with great delight. If Caitanya is to be regarded 
as Krsna himself, it was found necessary to explain how Krsna’s 
dark colour became transformed in Caitanya mto a golden hue. 
Again, Caitanyva’s esctatic feeling of divine love for Krsna in an 
almost feminine rdle of mystically erotic passion also required 
explanation. It was, therefore, imagined, in accordance with the 
Madhurya theory of the school, that Krsna, in order to relish the 
supreme taste of his own Madhurya as it was relished by his most 
beloved Radha, assumed the feelings as well as the beauty of 
Radha, so that the two became one in Caitanya. It has been 
noted above that one of the most approved modes of devotional 
realization of this sect consisted of the practice of the Raganugi 
form of Bhakti, an emolional state in which the devotee imagined 
himsclf as one of the dear ones of Krsna and played that rdle in 
his longings for the deity. The orthodox records show that Caitanya 
himself probably began this practice, often imagined himself as 
Radha longing for her beloved Krsna and tried to realize the same 
intense yearnings. We shall see presently that in this emotional 
practice of the Radha-bhava he received support from Ramananda- 
Raya. If it was a fact that Caitanya, for his emotional devotional 
purposes, imagined himself as Radha, it was only a step that he 
came: to be regarded by his disciples as Radha herself incarnated. 
Ramananda’s attitude, as reported by Krsnadasa Kaviraja, 
probably indicates the final shape which the tendency took; and 

t 

+ nijdm vijvalitim bhakti-sudham arpayitum ksitau| 

uditam tam ésaci-garbha-vyomni pirnam vidhum bhajel| 
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this conceit was undoubtedly strengthened both by Caitanya’s fair 
complexion and his passionate ecstasies. The idea of the Radha- 
incarnation of Caitanya, voiced already by the contemporary 
composers of Bengali Padas on Caitanya, was thus probably 
suggested by the Radha-bhava, which his ‘divine madness’ for 
Krsna typified, as well as by the theological necessity of furnishing 
an explanation of the appearance of a fair, instead of a dark, 
Krsna. But the idea is-only poetically suggested; its theological 
implications never appear lo have been fully worked out until 
Krsnadasa Kaviraja sets it forth much later as the view of 
Ramananda-Raya in his Bengali Cattanya-caritamrta. 

In the professed theological works of the Gosvamins, however, 
Caitanya is referred to only in the Namaskriyas, but nowhcre else 
in the body of these elaborate treatises his divinity or incarnated 
appearance is either mentioned or discussed in the same way as 
the divinity of Krsna. For reasons best known to themselves, 
these recognized theologians of the sect and authors of. systematic 
treatises do not, except in their bricf Namaskrivas, make any 
reference to Caitanya. While the personality and the direct 
spiritual realizations of the Master are silently passed over, Jiva 
Gosvaéamin, who gives an exposition of the entire philosophy 
and theology of the scct in his stupendous six Samdarbhas, does not 
utter a single word about the Caitanya-concept in itself, as well 
as in relation to the Krsna-concept, with which latter concept he 
appears to be entirely occupied. Ripa and Sanatana, in their two 
Bhagavatamrtas, consider with great devotional and_ scholastic 
scumen the question of Avatara, but in this connexion they make 
no reference, cither direct or illustrative, to Caitanya. Just 
as the Krsna-concept had to he traced and established in the light 
of Bhigavata texts, so it was necessary that the Caitanya-concept 
ih a similar manner should find a distinct place in the authoritative 
philosophic and theological compendiums of the sect. If Jiva 
thought it necessary to write an elaborate Krsna-samdarbha, he 
never thought it necessary, for some unknown reason, to write a 
similar Caitanya-samdarbha. This remarkable omission is, no doubt, 
made good by Krsnadisa Kaviraja in his scholastic Bengali 
biography of Caitanya, but Krsnadisa’s theology on this point 
is clearly the theology of a later date, anticipated, no doubt, 
by the six Gosvamins but never clearly expressed. Even in the 
collection of Stotras mentioned above, written by the professed 
theologians of the sect, we have only four (out of nearly one 
hundred) separate poems which are devoted to the glorification of 
Caitanyva, the rest setting forth in highly sensuous language and 
imagery the various phases of the Vrndavana-lila of Krsna and 
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Radhi. The realization of the Lilé or divine sport of Radha and 
Krsna indeed forms the central al which Caitanya himself is 
reported to have emphasized by the erotico-religious emotionalism 
characterizing his own devotional career. -Btit this Lila of Radha 
and Kysna is considered by the Gosvamins, only as set forth by 
the Bhagavata texts, and not as directly realized by Caitanya, only 
in itself and not in relation to the Caitanya-lila, even though they 
regard Caitanya as the first founder of the emotional creed. 

We find the same attitude in the dramatic and Rasa-sastra 
works of Ripa Gosvimin. One might expect that the systematic 
exposition of the emotional aspccts of the creed in the Rasa-sastra 
should, by way of illustration at least, make some topical reference 
to Caitanya’s own realization of this supreme emotion as a Rasa, 
but as a matter of fact this is never done either here or in Jiva 
Gosvamin’s Bhakti- and Pritt-samdarbhas ; and wherever illustra- 
tions are drawn, they are all cited from the older Purinas, and not 
from the newer living exemplification of the doctrines in Caitanya 
himself. The Ujjvala-nila-mani of Ripa is even remarkable in not 
containing the usual Namaskriyé to Caitanya, although there is a 
Namasxriya addressed to Riipa’s elder brother and master Sandtana ; 
while in his Bhakti-rasémrta-sindhu Ripa pays only in one verse! 
his homage to the lotus-feet of Caitanya-deva who is Hari, and 
acknowledges the cmotional inspiration which has stimulated even 
an insignificant person like himself to undertake the task. Turning 
to Ripa’s dramatic works. which appear to have been purposely 
composed to illustrate the emotional aspects of the faith, we find 
that they are entircly devoted to the treatment of certain aspects 
of Krsna-lila on the basis of the Puranic tradition. The Ddna-keli- 
kaumudi, which was probably his earlicst dramatic attempt, 
contains even no express Namaskriyaé to Caitanya but opens with 
two descriptive Namaskriyaés to Krsna. The Siitradhara, however, 
describes in the third verse the frenzicd ecstasy of an unnamed 
Bhakta, which is probably drawn after Caitanya’s example. The 
work itself, on the other hand, sets forth a supposed episode in 
Krsna’s amorous career, which is not found in the Srimad-bhagavata 
or Gita-govinda, but which certainly became popular in mediaeval 
times as the Dana-lila and formed the theme of the Dana-khanda of 
Candidasa’s earlier Bengali Krgna-kirtana, as well as of many a 
Jater Bengali song and poem. In the two other dramatic works of 
Rupa, entitled respectively Vidagdha-mddhava and Lalita-madhava? 

* hyrdi yasya preranayé pravartitoham varika-ripo’pi| 
tasya hareh pada-kamalam vande caitanya-devasya|| © 

* The titles are obviously on the model of Jayadeva’s descriptive naming of 
each section of his Gita-govinda. 
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Krsna is presented as the Vidagdha and the Lalita Nayaka 
respectively of the erotico-religious sentiment, emphasizing in turns 
the Aisvarya and Madhurya aspects of Krsna’s legendary career. 
The last named work opens with a suitable Namaskriya to Krsna, 
but the fourth verse pays homage to Caitanya, the son of Saci, 
without however directly identifying him with Krsna. But the 
second verse of the first work gives us a remarkable Namaskriya to 
Caitanya, which is often quoted as expressing the author’s views 
about the founder of the sect to which he belonged. Imperfectly 
translated into English il runs thus: 


Let the son of Saci shine in the hollow of my heart, the 
Hari, who 1s lighted up by an assemblage of lustre lovelier 
than that of gold, and who in his compassion has descended 
at last in the Kali Age in order to bestow that wealth of his 
own Bhakti, which was never bestowed before and which 
‘consists of the exalted sentiment of love or Ujjvala-rasa.} 


In this verse which is similar to, but more definite than, the 
Namaskriyé verse already cited above from Raghundtha-dasa’s 
Muktd-caritra, Riipa Gosvamin states quite expressly his belief of 
Caitanya’s identity with Krsna; but it also appears that the son of 
Saci was regarded by him as an Avatara in the Kali Age (avatirnah) 
for the special purpose of teaching, by his own example, the secrets 
of Ujjvala or Madhura Rasa, by which is of course meant the 
religiously sublimated erotic sentiments, which the Rasa-Sistra of 
this school established as the highest sentiment of Bhakti. 

Ripa in this attitude appears to follow the views of Sanatana 
whom in more than one verse he reverently addresses as his master 
or Prabhu. The third Namaskriya verse of Sanatana’s Brhad- 
Bhagavatamrta makes it clear that Sanatana, like Ripa, regarded 
Caitanya not so much as the supreme deity of the faith as the ideal 
devotce-incarnation, the Bhakta-Avatara of Krsna, who tmearnated 
as the fair-hued ascetic son of Saci for the purpose of himself re- 
lishing his own sweetness as it was relished by his own greatest 
devotee. It says’: 


Victory be to this son of Saci, the Hari here in the dress 
of an ascctic. hearing the lustre of gold and the name of 


? anarpitacarim cirdt karunaydvatirnah kalau 
samarpayitum unnatojjvala-rasim sva-bhakti-sriyam| 
harih purata-sundara-dyuti-kadamba-samdipitah 
sada hrdaya-kandare sphuratu vah saci-nandanah|| 
sva-dayita-nija-bhivam yo vibhdvya svabhdvat 
sumadhurams avatirno bhukta-ripena lobhat| 
jayati kanaka-dhama krena-caitanya-ndma 

harir iha jati-vesah éri-éaci-stinur esah|| 


e 
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Krsna-caitanya, who having sweetly contemplated from his 
own feelings the feelings of his own beloved towards himself, 
has descended out of greed (to taste them) in the form of a 
Bhakta or devotee. 


It should be noted that by the word ‘ greed” (lobha) employed 
in this verse is probably meant, as the Bhakti-rasémrta-sindhu 
shows,' that- Sanatana regarded Caitanya’s rapture as an example 
of the Ragatmika or Raganugi Bhakti. If the nameless running 
commentary to this work is by Sanadtana himself, he speaks, in his 
own explanation of this verse, of Caitanya as the Bhakta-riipa 
Avatara,? the Parama Guru, the dearest Avatara of Sri-bhagavat 
($%-bhagavat-priyatamévatdra) , who spread the sentiment of Bhakti 
consisting for the most part of the Samkirtana of his own name 
(nija-nama-samkirtanapraya-bhakti-rasa-vistaraka). Elsewhere in 
the same commentary he makes his views quite clear by saying? 
that the Gopi-bhiva was admitted in this particular Avatara for 
the purpose of revealing the special excellence of Prema-bhakti. 
The belief is further indicated briefly in the Namaskriyé* to 
Sanatana’s Vaignava-tosani commentary on the Srimad-bhdgavata, 
where he pays homage in almost similar phraseology to the Bhagavat 
Sri-krsna-caitanya, who is full of compassion and who became an 
Avatéra in Gauda for the purpose of propagating Prema-bhakti 
It is also noteworthy that these passages appear to accept the 
implications of the theory of dual incarnation‘ of Caitanya, even if 
they do not expressly state it. But Anandin in his commentary 
on Prabodhananda’s Caitanya-candramrta attributes an _ eulogistic 
verse to Sanitana, which distinctly gives expression to this idea by 
saying that since the love of Radha and Krsna is an expression of 


* See above p. 180-81. There is evidence to show that many of the disciples 
of Caitanya followed the Raganugi way of worship and tried to realise the 
sentiments of Sakhya, Diasya and Madhurya. It is alleged in Gaura-ganoddeéa° 
that the Vrndévana Gosvamins realised the Sakhi-bhava themselves, and they were 
thus considered as Majfijaris (see above p. 131, footnote). 

2 In Gaura-ganoddesa-dipika (1. 10-11) a classification of ,the stages or 
hierarchy of Bhakta-ripa (Caitanya), Bhakta-svaripa (Nityananda), Bhaktavatara 
(Advaita), Bhakta (Srivésa and others) and Bhakta-sakti (Gadadhara) is 
elaborated; but this appears to be a further scholastic development of fine 
distinctions. It is difficult to say if Sanatana wanted to imply any such distinc- 
tion between Bhakta-riipa and Bhakta-avatara, for he appears to use the terms 
indiscriminately.  ~ 

* yadyupi Ssri-caitanya-devo bhagavad-avatéra eva, tathaipi prema-bhakti- 
visesa-prakdsandrtham svayam avatirnatvdt tena tadartham svayam gopi-bhavo 
vyajyate (on él. 1). : ; 

* vande ért-krgna-caitanyam bhagavantam krpdmayam| 

prema-bhakti-vitindrtham gaudesvavatatéra yah|| 
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the blissful divine attribute (Hladini Sakti), it divided itself 
formerly in this world, in spite of its essential identity, into two 
forms, but the two have now attained a unity, called Caitanya, 
which is identical with Krsna but which is diversified by the 
brightness of the state of Radha.’ 


These verses, no doubt, reveal an attitude of adoration which 
verges almost. upon worship, but theoretically the Gosvamins do not 
maintam any such worship of Caitanya as they insist upon in the 
case of Krsna who alone, in their view, is the supreme deity of the 
faith. They appear to regard Caitanya more as an Avatara, the 
Bhakta-Avatara par excellence, the Krsna incarnated as Radha, as 
it were, for a special purpose. It appears, therefore, that Caitanya- 
worship did not become a definite creed with these learned disciples 
of Caitanya. This is even more evident from Gopala Bhatta’s 
Hari-bhakti-vildsa, which is the most authoritative compendium of 
Vaisnava Acara of the sect. The eighteen out of twenty Namas- 
kriyas to the twenty chapters of this work express the author’s 
deep reverence for Caitanya and apply to him such eulogistic epithets 
as the bhagavat. jagad-guru, ananta-adbhuta-aisvarya, tirthottama, 
mahascarya-prabhdvaka, but there is nothing in them that does not 
apply, for instance, to one’s Guru; and it is remarkable that 
nowhere is Caitanya directly identified with Krsna or even spoken 
of as an incarnation. The contents of the work appear to confirm 
and support this attitude; for it is significant that this elaborate 
authoritative text on the ritualism of the sect gives no direction for 
the worship of Caitanya or his image, although it deals elaborately 
with the every-day service as well as the temple-ritual connected 
with Krsna and his image. 


There can be no doubt that the determinative creed of the 
Bengal sect is that Krsna alone is the Bhagavat or the only and 
most perfect god. As the trend of their exclusively Krsnaite hymns, 
dramas and poems, as well as Sastric works which have Krsna as 
their only theme, should indicatc, Ripa, Sanatana and Jiva, as 


* radha-krgna-pranaya-vikrtir hlddini-saktir asmid 


el:dtmdndvapi bhuvi pura deha-bhedam gatau tau| ; 

caitanyakhyam prakatam adhuna tad-dvayam caikam aptam 

nidha-bhava-dyuti-sabalitam naumi krsna-svaripam|| 

This verse is also cited by Krsnadisa Kaviraja anonymously at the com- 

mencement of his °Caritémrta—It. may be that the Guru, Jayanta, of the Gopa- 
kumara in Sanatana’s Bhagavatimrta is an allegorical representation of Caitanya, 
who was Sanatana’s Guru. Jayanta is described there as an Avatara of Krsna 
born in Gauda on the banks of the Ganges (ii. 8. 122) : 

gaule gangi-tafe jaito mathura-brahmanottamah| 

jeyanta-ndma krenasydvatdras te mahkén guruhl| 


42 
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well as Gopala Bhatta and Raghunatha-disa, adhere firmly to this 
creed. But this position, once accepted, would logically exclude 
every other claimant from the highest divine honour. It was, 
therefore, not possible from the strictly theoretical point of view 
to make an explicit declaration of what these personal disciples of 
Caitanya practically believed, namely, that Caitanya, like Krsna 
himself, was the supreme deity of the creed. This inconsistency 
could be reconciled only by supposing, as they do suppose, that 
Krsna, as the suppreme being of endless incarnations, made his descent 
in the Kali Age in the form of Caitanya, but that he assumed the 
fair form as well as the fervid feelings of Radha, uniting in himself, 
for the particular purpose of relishing his own divine bliss, the two 
incarnated forms (to use a theological phrase) of the Sakti and the 
Saktimat in a kind of identity in non-identity. The Gosvamins 
have taken great pains to demonstrate that Krsna is the Bhagavat 
and not an incarnation, but they never make any attempt in the 
same way to demonstrate the creed in the case of Caitanya; for, 
to avoid inconsistency, they had to acknowledge that Caitanya was 
an incarnation, even if a unique incarnation, of Krsna. 


The theory of double incarnation, however, is not elaborated 
by the Vrndavana Gosvamins, but we can see from what is said 
above that the germs of the idea are already contained in the fanciful 
suggestions scattered throughout their poetical, if not in their 
theological, writings. We have already remarked that the idea of 
the Radha-incarnation of Caitanya is attributed by Krsnadasa 
Kaviraja to Ramananda-Riya whom Caitanya is said to have met 
on the banks of the Godavari during his South Indian pilgrimage. 
It is possible that some such tradition existed, for RamAnanda is 
called a Sahaja Vaisnava by Kavikarnapira. But Ramananda’s 
existing dramatic work, entitled Jaganndtha-vallabha, the theme of 
which is the Vrndavana-lila of Krsna, makes no reference to 
Caitanya at all and does not bear out the allegation. The attribu- 
tion of Sahajiya tendencies may have originated from Ramananda’s 
admiration and close imitation of the frankly sensuous lyrics of 
Jayadeva, whom Sahajiyas claim, rightly or wrongly, as their Adi- 
guru and one of the nine recognized Rasikas. But our knowledge 
of Pre-caitanya Sahajiya cult is so meagre that it is impossible to 
come to a definite conclusion. It is remarkable, however, that 
Krsnadasa’s account for the first time wants to emphasize that after 
Caitanya raet Ramananda, the Radha-bhava in Caitanya became 
intensified, as if Ramananda revealed him to himself. From this time 
also commenced Caitanya’s deep appreciation of Jayadeva’s erotic 
mysticism which he is said to have constantly utilized in Ramé- 
nanda’s company at Puri. Before this meeting Caitanya appears 
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in his Navadvipa career chiefly as an incarnation of or identical 
with Krsna (although occasionally the Pada-composers, as well as 
the biographers of the Navadvipa circle refer, as we have noted 
more than once above, to the Radha-bhava of Caitanya) ; but after 
the meeting he is held more and more to be the embodiment not 
only of Krsna but also of Radha. The closing years of his life at 
Puri, where Ramananda was one of his constant companions, are 
said to have been characterized by what is regarded as the highest 
emotion of the devotional state, namely, the Madana Mahabhava 
of Radha. That association with Ramananda apparently formed a 
turning point in Caitanya’s career of Bhakti is indicated also by 
the report of Krsnadasa that it was the spiritual insight of Rama- 
nanda which revealed to Caitanya that he had, for the purpose of 
realizing his own divine nature, usurped the complexion and devo- 
tional spirit of Radha in the present Avatara.1 We are further told 
that it is to Raimananda alone, and to no other associate or follower, 
that Caitanya revealed himself in the united form of both Krsna 
and Radha.” 


On the other hand, Prabodhananda Sarasvati makes direct use 
of and elaborates this doctrine in his Caitanya-candrémrta! This 
work, consisting of a series of 143 devotional lyrics in praise of 
Caitanya, may not be a recognized work of Bengal Vaisnavism but 
it has -been held in great esteem. In this work, Prabodhananda 
appears to regard Caitanya as one of the greatest Avataras of Krsna 
(sl. 1 and 7), who descended to earth in the womb of Saci for 
propagating the spirit of Bhakti unrevealed even to great sages of 
old (sl. 18). In one whole section (the tenth) of 21 verses he 
speaks of the greatness of the Caitanya-Avatara, although it is 
maintained that he is not a partial incarnation (AmSsa-Avatara) hke 
the Fish, the Boar and other incarnations of past ages (sl. 141). 
At the same time there are other passages which seem to indicate 
that Prabodhananda believed Caitanya to be the Isvara (él. 37), 
golden-complexioned (Kanaka-ruciranga) Krsna, and Hari himself 
(sl. 41, 57, 112). The author, who was more a devotee than a 
theologian, does not appear to possess any exact theology; but 
whatever might be his belief or theology on this point, there is 


 arfware wreverfta ef afaert! fits cea createed aftarrg srerenre 
* a& erfa cag fra tara caeT! TATH AEN FE TH ST I 


The Nagara-bhava of Caitanya, emphasized by Locana-dasa’s Bengali 
biography, apparently develops the idea of Krsna-incarnation in a different direction, 
and has hardly any connexion with the thesis of the Radha-incarnation of Caitanya. 
Jayananda, the othe Bengali biographer of Caitanya, generally steers clear of all 
such theological subtleties. 

® See above pp. 07-98. 
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no doubt that his work is one of the early extensive productions 
which directly inculcate not only adoration but worship of Caitanya.! 
He also seems to be aware of the idea of Caitanya’s dual incarnation. 
He tells us (SI. 18) that in Caitanya we have the form of Krsna 
united with that of Radha and hearing the beauty of the interior 
of a full-blown golden lotus.2. He therefore addresses Caitanya 
($1. 43) as the fair-complexioned lord of the Gopis manifested in 
the Kali Age.? It is also noteworthy that in stanza 132 there is 
a reference to Caitanya as Gaura-nagara-vara, which apparently 
subscribes to the Nagara-bhiva doctrine of Narahari and Locana, 
deprecated or ignored by the orthodox circles of both Navadvipa 
and Vrndavana. 


It appears, therefore. that in this charming fancy of the 
Caitanyaite poet-devotecs, most of whom were also the recognized 
theologians of the sect, an ingenious explanation was found of the 
golden hue of Caitanya’s body, which would have been dark as 
Krsna’s had it not been for the Radha-element. As it appears from 
the works of Pada-composers and the Gosvamins, it was at first, 
more or less, a devotional poetical fancy ; but it was soon developed 
into a fundamental doctrine, and it is probable that from this theory 
originated the common epithet, Gaurahari, of Caitanya, with an 
evident pun on the word gaura, which makes the appellation mean 
at the Same time ‘Gaura who is Hari’ and ‘ the fair-complexioned 
Hari.’ ; 

The conception of the dual mearnation was, therefore, not 
unknown to the Gosvimins, but its theological implications are 
not found systematically developed until the Bengali Caitanyaite 
works, which in course of time almost superseded the Sanskrit 
sources of Caitanyaism, came to be composed. We find it set forth 
‘In its full-fledged form in the Bengali theological biography of 
Caitanya written by Krsnadisa Kaviraja about 1615 A.D. We need 
not consider here m detail this later theological elaboration of the 
idea, but the process of Caitanya’s elevation from single to double 


* But Prabodhananda’s alleged pupil Gopala Bhatta, as we have seen above, 
hardly lends any support to such a cult. It is possible that although the ascetic Prabo- 
dhinanda was apparently older than Gopila Bhatta, his conversion to Caitanyaism 
may have taken place later when such a cult was widely gaining ground, and his 
work consequently. may be of a later date; or this view may have been his 
personal belief. But Gopala Bhatta’s pupilage of this Prabodhananda lacks proof 
{see above, p. 96 f). 

* bibhrat kantim vikaca-kanakémbhoja-garbhibhiramam| 

ekibhitam vapur avatu vo radhaya médhavasya|| * 
Also see st. 112. 


* kalau prakata-gaura-gopinatih, with an obvious pun on the word gaura. 
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incarnation, as we have already noted, can be traced in the account 
which Krsnadasa records. Although there age many passages in 
which Krsnidisa speaks of Caitanya as an Avatara, the ideal 
Bhakta-Avatara with the mission of Prema-bhakti, yet he expresses 
in unambiguous language his belief that sri-krsna-caitanya prabhu 
svayam bhagavdn, thus employing to the case of Caitanya the 
technical theological expression svayam bhagavadn which had been 
hitherto applied to Krsna alone. In Krsnadisa’s time Caitanya- 
worship apparently became an accomplished fact.!. This zealous 
biographer of Caitanya’s. who also appears to have been a trained 
theologian in the school of his acknowledged Gurus, Ripa, Sanatana 
and Jiva, spares no pains to demonstrate, with a wealth of theolo- 
gical texts and arguments, Caitanya’s essential identity with Krsna, 
‘laying down emphatically that there is no other greater Tattva 
in the world than Caitanya who is Krsna (na caitanydt krsndj 
jagatt para-tattvam param tha). Krsnadasa, therefore, takes upon 
himself the task of analysing the Caitanya-concept and_ thus 
supplying an important omission of the previous theologians of the 
sect. He achieves this end chiefly by applying to the case of 
Caitanya all the divine attributes and energies of the Bhagavat- 
Krsna which had heen elaborated by his predecessors and which 
have been discussed from the theological point of view by Jiva 
Gosvamin in his Krsna-samdarbha. Some writers even go further, 
and, identifying Caitanya with Krsna, evolve a series ‘of Caitanya’s 
Parikaras and Parsadas parallel to those of Krsna, so that each 
associate and follower of Caitanya becomes from this point of view 
an incarnation of the various associates and followers of Krsna. 


It is not necessary to consider here the arguments by which 
Krsnadasa Kaviraja establishes his position, but what is interesting 
for us here to note in his analysis of the Caitanya-concept is the 


* Some of the immediate disciples of Caitanya like Narahari Sarkara and 


VamSidasa appear to have believed in their own way in the worship of Caitanya’s 
image; and there is evidence to show that some followers of Caitanya established 
and worshipped his image even during his life-time. In the Vamsi-siksd of Vamsi- 
dase. we are told that Vaméidasa, being convinced by means of a vision that he 
should propagate the worship of Caitanya'’s image, carved an image out of the 
wood of the {ree under which Caitanya was born. It is also said elsewhere that 
Prataparudra of Orissa had a life-sized image of Caitanya made some time before 
his death, but since there is no independent evidence that Prataparudra was ever 
®& convert to Caitanyaism, the authenticity of this story is doubtful. According 
to Muréari-gupta (iv. 14. 8, if this part of the work is genuine), Caitanya-image 
was worshipped by Visnupriya&. CGanridisa Pandita is also said to have established 
and worshipped an 4mage of Caitanya and Nityananda (Gaura-Nitai). In any case, 
these are isolated 4nd sporadic instances and do not bear witness to any theoretical 
establishment of Caitanya-worship as a cult, 
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further development of the theory of dual incarnation, in which he 
finds one of the principal theological justifications of the advent of 
Caitanya. In applying the characteristics of the already established 
Krsna-concept to the analysis of the Caitanya-concept, Krsnadasa 
appears to maintain that the latter concept may be regarded as a 
supplement to the former. The motiveless attribute of divine bliss 
is the raison d’étre of Caitanya-lila as it is of Krsna-lila ; but while 
in the latter case the supreme deity enjoys the bliss as the 
subject (Asraya). in the former case the bliss is enjoyed both as 
the subject (ASraya) and the object (Visaya). In other words, 
Krsna the Saktimat in his Vrndavana-lila enjoys the bliss arising 
from his association with his Sakti, Radha, but he does not enjoy 
the bliss, which Radha realizes, as inherent in himself. In the 
Caitanya-lila, therefore, he combines the roles of Krsna and Radha, - 
who have separate and real existences in spite of essential identity 
in the supreme but hitherto unattaified divine unity of the subject 
and object of bliss. The display of the blissful divine attribute 
(Hladini Sakti), therefore, is supposed to receive a further develop- 
ment in Caitanya than in Krsna. The difference is merely a 
difference in the particular Lila or divine sport, resulting in 
Caitanya’s adoption of the complexion and feelings of Radha, as 
well as those of Krsna, for a greater realization of the blissful 
attribute, but it does not affect Caitanya’s intrinsic divine selfhood 
as Krsna. The doctrine of the inscrutable Bhedabheda, which is 
peculiar to the school, applies also here between the Krsna-concept 
and the Caitanya-concept : for there is identity so far as the intrinsic 
divine nature is concerned but there is a difference in the character 
of the divine sport, 

But other theological difficulties were also perceived and had 
to be reconciled. In the orthodox Purina lists of Avataras and 
direct advents of the deity, Caitanya is not expressly mentioned, 
but his descent has to be presented as a case of fulfilled prophecy 
in order to bring conviction to the mind of the unfaithful. Then 
again, there is a Srimad-bhdagavata text (xi. 8. 13)? which apparently 
informs us that Krsna appeared in the three earlier ages in three 


7 It is curious, however, that in the later hagiology of the sect Caitanya’s 
intimate friend and follower Gadaddhara is regarded as an incarnation of 
Radha and the Sakti of Caitanya (Gaura-ganoddesa,? él. 11), while this honour is 
not accorded to either of the two wives of Caitanya. It is not denied that Caitanya 
is Radhé, but since Caitanya is also Krsna, his Sakti from this aspect is Gadadhara. 
As Anandin puts it: svayam Ssri-radhikd...... eka-prakdsena Aga aie airi 
prakasintarena gadaédhara-pandita-svariipa (on CONN Conners: al.. 118). 
above p. 70, footnote 2. 

9 dsan varnds trayo hyasya grhnato’nuyugam tanih| 

suklo raktas tatha pita idénim krsnatém gatahl| 
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‘different complexions respectively, namely, White (Sukla) in the 
Satya, Red (Rakta) in the Tretaé and Golden-yellow (Pita) in the 
Dvapara Age, but it further adds that now, i.e., apparently in the 
Kali Age, he appears as dark-blue Krsna. But the same Srimad- 
bhdgavata tells us elsewhere that the god is dark-blue in the 
Dvapara (dvdpare bhagavdn syamah, xi. 5. 25), so that the two 
statements appear to contradict each other. To reconcile this con- 
flict it is maintained by an ingenious interpretation of the texts 
that the intention really is to imdicate that the deity appeared as 
dark-blue in Dvapara and not as golden-yellow, which must be the 
colour, as evident from Caitanya’s complexion, suitable to the Kali 
Age. In this connexion both Ripa and Jiva employ (without 
indicating that it is a quotation), as a part of their respective 
Namaskriyas to their Samksepa-bhagavatamrta and Tattva-sam- 
darbha, the following verse. which occurs also in the Srimad- 
bhagavata (xi. 5. 29) : 
krsna-varnam tvisikrsném sdngopdngastra-parsadam| 
yajnath samkirtana-préyair yajanti hi sumedhasah|| 

The verse has been explained by Sridhara, without any particular 
sectarian colouring, as applying generally to Krsna; but both Ripa 
and Jiva, as well as Sandtana in his Vatsnava-tosan? commentary on 
the Srimad-bhagavata, appear to take the verse as predicting in 
particular the advent of Caitanya in the Kali Age. According to 
Sridhara’s explanation, the verse emphasizes the pre-eminence of 
the Krsna-Avatira in the Kali Age The: phrase krgna-varnam, 
in his opinion, apparently refers to his dark colour, and the phrase 
tuisdkrsnam is interpreted in two ways by disjoining the word 
differently, namely, (7) in effulgence he is not dark (tvisd akrsnam) , 
as he is dark in complexion, but shines like a bright sapphire 
(¢ndranila-manivad ujjvalam), or (i) in his bright divine presence 
he is Krsna (tvisd krsnam), meaning that in the Kali Age he is 
pre-cminently the Krsna-Avatara. According to Sridhara, again, 
the word aziga in the verse refers to Krsna’s beautiful limbs, updrga 
to his natural embellishments like Kaustubha, astra to such weapons 
as Sudargana, and pdrsada to his retinue consisting of Sunanda and 
others. The word yajfa need not, in his view, refer to anything 
more than general worship (arcana) . and the word samkirtana need 
not in the same way be taken in any narrow technical sense but 
should be interpreted generally as meaning the reciting of Krsna’s 
name (ndmoccdrana) and praise (stutz) # 


* anena kalauw* krendvatdrasya pridhanyam daréayati. 
* Iiven if Samkirtana here be supposed to mean the peculiar Vaisnava mode 
of singing Krsna’s name, the occurrence of the word in this passage in the Srimad- 
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For those who see in this verse an anticipation of Caitanya’s 
advent it is not difficult to interpret it accordingly. Such metlods 
of interpretative ingenuity are not unknown in Sanskrit mediaeval 
theology or philosophy; and such feats are comparatively easy in 
a language like Sanskrit which affords special facilities regarding 
the large number of meaning which may be assigned to particular 
words, the different modes of splitting up compounds and the 
diverse ways in which the syllables comprising a word or a sentence 
ean be disjoined. It is quite natural, therefore, for the pre-disposed 
Vrndavana Gosvamins to find in this verse a prophecy of Caitanya’s 
appearance and press it into sectarian service. Accordingly, they 
agree in splitting up the phrase tvsdkrsnam only in one way, namely, 
tuisa akrsnam ‘in brightness not dark* and making it refer to 
Caitanya’s bright and fair complexion; while the phrase krsna-varna 
is supposed to refer to the citation of the syllables (varna) of Krsna’s 
name by Caitanya, although the more subtle Jiva Gosvamin 
appears! to think that the phrase refers to the fact that Caitanya 
was inwardly Krsna himself (antah-krsna) but outwardly Gaura 
or Caitanya, fair in complexion (bahir gaura, with the usual pun 
on the word gaura), with an implied allusion to the Prakata and 
Aprakata aspects of the divine sport. All interpretations of the 


bhdgavata only indicates, apart from any sectarian interpretation, that the mode 
was fairly old, at least older than Sridhara who accepts this passage as genuine. 
Tf this is correct, then the Samkirtana is probably not such an innovation introduced 
by Bengal Vaisnavism as it is often supposed to be, although it must be admitted 
that Bengal Vaisnavism first realized its possibilities and made it into an effective 
mode of propagating the mass-emotion of Bhakti. 

+ This verse is explained at some length by Jiva at the beginning of his Sarva- 
samvddini Anuvyadkhyd to his Tattva-samdarbha. The prose passage at the com- 
mencement of this explanation states as relevant context that the Srimad- 
bhdgavata verse eulogises Caitanya. to whom an eulogistic reference is also made. 
In this reference of his, Jiva Gosvimin appears to believe that Caitanya in the 
Kali Age is an Avatara worthy of worship by the Vaisnava, that he is the presiding 
deity of his own Sampradiya, that by his descent he spread the current of loving 
devotion for the Bhagavat, and that his Bhagavad-bhava has been well established 
by the insight of endless believers in the Bhagavat. This is high praise indeed, but 
it is not clear if Jiva attempts here at all to establish that Caitanya himself is the 
Bhagavat, as he has in his Krsna-samdarbha taken pains to establish that Krsna 
himself is the Bhagavat. On the other hand, Jiva appears inclined to accept Caitanya 
as an Avatara of Krsna, but he also uses the technical word Avirbhiva. The only 
other reference that Jiva makes to Caitanya occurs in the Namaskriya to Gopéla- 
campit and Samkalpa-kalpadruma. In ‘both these works he employs the same 
Namaskriyaé, which comprehensively includes in one Anustubh verse homage to 
Krsna, Krsna-caitanya, Sanatana, Ripa, Gepala-Bhatta and his own father Vallabha 
and which can also be interpreted so as to apply exclusively > Krsna. The theme 
of both these works is of course Krsna-lila. In his Harinémamrta-vydkarana there 
is a Namaskriyé to Krsna, but not to Caitanya. 
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Bengal school, however, agree that the samkirtana-prdya yajiia in 
the verse undoubtedly refers to the new mode of emotional worship 
by loud singing, music and dancing which the school made s0 
popular. They also agree that the rest of the verse means that in 
this Lila Caitanya had for his weapons (astra) only his companions 
like Nityananda (avga), associates like Advaita (updniga), as well 
as followers like Gadaidhara and others (pdrsada). What value this 
interpretation in itsclf may “be judged to possess, there can be no 
doubt that it has an important bearing on the practical creed of 
Caitanyaism. But it is at the same time somewhat extraordinary 
that, apart from such passing references in the Namaskriyas and 
peetical effusions, neither Ripa, Sanitana nor Jiva in the body of 
their elaborate and voluminous theological writing ever discusses, 
amplifies or illustrates the question from the point of view of this 
important bearing. 


It is clear. however, from what has been said above, that the 
Vrndavana Gosvamins of Caitanyaism implicitly accept Caitanya’s 
identity with Krsna, even if they explicitly declare only his Avatara- 
tva; and, to explain this identity, they indulge in the mystical 
devotional fancy of the dual incarnation of Caitanya. The accepted 
theory is that Krsna’s dark colour and form of a Gopa sporting 
in Vrndavana-lila are real and eternal, being essential and intrinsic 
to his divine sclfhood ; but here, in Caitanya, Krsna has apparently 
manifested himself differently. Tere we have none of the mighty 
divine qualities of Krsna but only the rapture of erotic mysticism. 
These facts present theological difficulties which have to be explained. 
They are explained by this curious faney of the external Radha- 
incarnation containing in itself the internal Krsna in essence. This 
fancy became a creed in the next generation, and the cult of 
Caitanya-worship became an inevitable result. It would seem 
strange indeed that these devout minds should exercise themselves 
so much on the question of colour and complexion, but this is in 
perfect accord with the scholastic spirit of the age, as well as with 
the theological position of the school. The colour and complexion 
of Krsna was regarded as a part of his divine essence, and any 
anomaly in this direction in his subsequent appearance had to be 
scholastically explained. The task was to establish the supreme 
godhead of Caitanya, and all the theological difficulties arising out 
of the sacred authoritative texts must be settled by the proper 
scholastic method. The fact of Caitanya’s fair complexion and 
display of ccstatic feminine emotions, which were absent in the 
legendary Krsita, thus gave an opportunity of establishing, as a 
doctrine, the theory of dual incarnation, which was indeed suggested 


48 
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but not fully developed by the recognized theological authorities of 
Caitanyaism. 

So much about the views of the Vrndavana Gosvamins and 
their disciple Krsnadisa Kavirija. When we turn, however, to the 
Bengali writings of the followers of the Navadvipa circle, which 
(with exception of a few Padas apparently composed in Caitanya’s 
life-time) were contemporaneous with the theological and poetical 
productions of the Vrndévana Gosvamins, we find that they regard 
Caitanya as the Parama Tattva of the Bengal faith. We have 
already indicated their attitude briefly above!; but the Gaura- 
paramya-vada, though implicitly accepted without question, 1s 
hardly discussed from the theological point of view, in the same way 
as the Vrndavana Gosvamins discuss the Krsna-paramya-tattva. 
The Bengal writers are concerned more with practical faith than 
with theological exposition, more with Lila than with Tattva; and 
they scarcely think it necessary to cnamine a question critically which 
was devotionally or intuitively acccpted as a matter of unquestioned 
faith. The records, however, reveal that the divinity of Caitanya 
was only gradually cstablished. Murdari-gupta tells us that 
Caitanya revealed himself as an Avega of the supreme deity, not 
consistently from his birth (as Vrndavana-dasa, Locana and others 
believe) but occasionally (ii. 4. 4; ii. 5. 14, ete.) before his pilgrimage 
to Gaya; but after his return and transformation into an ecstatic 
Bhakta (ii. 12. 5-26), he became the acknowledged centre of 
devotion of the Navadvipa circle. Nityananda saw him as the 
six-handed (Sad-bhuja) Visnu (ii. 8. 27), and one day Caitanya, in 
divine inspiration, sat on the throne in Srivasa’s chapel (ii. 9. 18) ; 
Murari, Kavikarnapira (Drama Act i; Kavya vii. 30-35) and 
Vrndivana-disa (ii. 6) record the incident and describe how 
Advaita and others worshipped Caitanya, for the first time, as the 
Bhagavat himself. The second declaration of Caitanya’s divinity 
is set forth in the description of what is called the Mahaprakaésa- 
bhiseka incident in Srivasa’s house before a large assembly of his 
Navadvipa followers (Murfiri ii. 12. 12-17; Vrnddvana-dasa ii. 9; 
Kavikarnapiira, Kavya v. 38-125). But it was after his Samnyasa 
that his followers looked upon him as the supreme deity ; and it is 
interesting to note that such Avegas became rare thereafter, and he 
himself deprecated such ascription of divinity to himself on many 
occasions. One such occasion was the public Samkirtana of the 
name of Caitanya (and not Krsna) organised by the followers at 
Puri, whicn is apparently the first more public and wider declara- 


See above pp. 174-176. 
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‘tion of Caitanya’s divinity; and Advaita appears to have been, 
here also, the most prominent figure (Vrndavana-dasa iii. 10. 504f ; 
iv. 10. 16-20). All this the Vrndavana Gosvamins did not witness ; but 
the descriptions would indicate how Caitanya appeared in the cyes of 
his Navadvipa followers, and how their adoration and worship of 
him as the supreme reality of the faith was implicitly accepted and 
widely declarcd. The Vrndivana Gosvamins saw Caitanya for the 
first time as a Samnydsin, in what they extol as his Yati-vesa (garb 
of an ascetic) ; but his Navadvipa followers hailed him as the 
centre of their devotion even before his Samnyasa. The respective 
differences of tradition and attitude, therefore, are intelligible. It 
is only among Caitanya’s Navadvipa devotecs that views like 
Gaura-nigara-vada or Gaura-pairamya-vada could develop; and 
Caitanya worship as a cult (along with Krsna-worship which the 
Vrndivana Gosvimins encouraged) could establish itself in a highly 
devotional environment, which led to a rapid deification even 
during Caitanya’s life-time, even before he left Navadvipa for 
Puri. 


1 A curious metrical work in cigh! Patalas. called Bhakti-candrika (ed. 
Rekhalananda Sastri of Srikhanda, Satvaratna Press 1920), ascribed to Lokananda 
Acarya and purporting to embody the dircct instruction of Naraharai Sarakara of 
Srikhanda, has for its general theme the worship of Caitanya and the mode of 
ination into the Caitanya Mantra. Tt contains a great deal of ritualistic matter 
eg., on Mantra-suddhi and Mantroddhara generally (i-#2), Diksa (i, mostly 
Tantric !), Stotra to Caitanya (ascribed to Advaita by the modern author of 
the accompanying commentary !), Purascarana (7i-v2) and various kinds of Biya. 
The profusion of Tantrie rites and formulas is a noteworthy feature. We are 
told (iv. 21. 24) that in the six corners of the Tantric lotus-cirgle (Mandala), the 
various followers and associates of Caitanya are fo be worshipped—Gadadhara 
Pandita in front, Svaripa and Narahari (!) on the right and Icft respectively, 
and so forth. Narahari is given the foremost place of honour in the inner region 
of the Mandala, but men like Nityananda, Advaita and Madhavendra Puri are 
allowed place on the outer circle! The work is not mentioned or quoted anywhere, 
and comment is needless regarding its genuineness. See above p. 104, footnote. 


CHAPTER VI 


THE RITUALISM AND DEVOTIONAL PRACTICES 
OF BENGAL VAISNAVISM 


1. Tur Harti-BHAKTI-VILASA 


The entire body of the ritual and devotional practices of 
Caitanyaism has been codified by Gopala Bhatta.? one of the six 
Vrndivana Gosvamins, in his elaborate and erudite Hari-bhakti- 
vildsa. We have already spoken briefly of its scope and extent ; 
but since it is an almost exhaustive metrical compendium of the 
corpus of Vaisnava Acara and Anusthana, which aims at an authori- 
tative exposition of most of the compulsory and occasional rites 
and ccremonics of the cult, a more detailed account of its content 
is necessary to indicate the ceremonial requirements connected 
with certain aspects of the faith. Although the highest form of 
Caitanyaism dispenses with mere Sastric rule and outward ceremony, 
and lays stress upon an inner and more esotcric way of realisation, 
the faith does not at the same time ignore the impulse to devotional 
acts which comes from the injunction of the Vaisnava Sastra and 
outward forms of piety. The comparatively mechanical process of 
the Vaidhi Sadhana-bhakti, which depends upon Vidhi or injunc- 
tion of the Sastra, is an important step to the highest type 
of spontaneous Prema-bhakti ;? and as such it demanded the atten- 
tion and careful treatment of the professed theologians of the scct. 
An elaborate scheme of devotional acts is, therefore, to be prescribed 
for the less enlightened and larger mass of devoted followers; and 
the task was accomplished with such success by Gopala Bhatta, in 
collaboration probably with Sanatana, that this stupendous compila- 
tion is now regarded to be the highest ritual authority of the Bengal 
school of Vaisnavism. 


As the Hari-bhakti-vilésa, the ‘Charm of Devotion to Hari,’ 
epitomises Vaisnava Acfra, it naturally includes in its scope a great 
deal of Smrti topics; and in this sense it may be regarded as the 
most important Smrti work of the Bengal school of Vaisnavism. 
The name of the work itself may have been suggested by that of the 
Sarasvati-vildsa of Gajapati Pratiparudra; but in its content, 


On the authorship of the work, see above pp. 102-6. 
See the concluding remarks of our author. below. 
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method and treatment, it differs a great deal from this and other 
orthodox Smrti works.* It professes to follow the Sruti and the 
Smrti, but since the theology of the Bengal school places a some- 
what different interpretation upon these terms, it draws very 
largely upon the Puranas, especially upon Puranas which are regarded 
as canonical sources by this school. Little heed is paid to the 
orthodox Smrti tradition, for it evolves a Smrti of its own on the 
basis of its own sectarian scriptures, although it agrees with the 
later orthodox Smrti-Nibandhas im accepting the Puranas as an 
authoritative source. Like the orthodox Smrti, again, of Bengal, 
which absorbed very largely Tantric ideas, rites and formulas since 
the time of Raghunandana, most of the rituals and ceremonies of 
this Vaisnava Smrti appears to have been profoundly influenced by 
the icnets and practices of Tantra, which must have been widely 
and deeply spread in Bengal at this time. 

The work consists of twenty chapters or Vilasas, and the 
distribution of subject-matter given below will sufficiently indicate 
its general scope and object. The chapters deal in their order with 
the following topics: I. The Preceptor, Disciple and Mantra, II. 
Initiation or Diksa, I-IV. The Daily Devotional Acts, V-VI. 
Daily Morning Worship, VIT. Offering of flowers, leaves, ete., in 
worship, VIII. Use of incense, ringing of bells and other rituals 
connected with worship, IX. Midday Rites and Duties, and 
Partaking of the Food-offering (Mahaprasida) dedicated to the 
Deity, X. The Characteristics of the Vaisnava devotee and 
Vaisnava religious practices, XI. The Evening Service, Rules of 
pious conduct and Efficacy of the sacred Name and of Bhakti, XII. 
Fortnightly Fasts and Obscrvances, XIJJ. Rites and Duties con- 
nected therewith, XTV-XVI. Monthly Observances throughout the 
year, including Festivals. XVII. Purascarana (preparatory ritual) 
and its initiation, XVIIT. Construction of Images, and XX. 
Construction of Temples. It will be seen from this enumeration 
that the topics of the work are peculiar to itself, and differ from 
those of an orthodox Smrti treatise. It is of the nature of a 
guide-book to the Vaisnava devotee rather than a work on social 
and legal customs and usages. While it enumerates the compulsory 
and occasional duties and ccremonies, as well as the rules for 
everyday service, it omits, for imstance, all treatment of the 
Smarta purificatory rites. known as the Samskaras (even of the 
Vaisnava form of the Sraddha or funeral ceremony) ; but it devotes 
one chapter to the peculiar Vaisnava rite of Initiation or Diksa. 
As Festivals form an important part of the religious practice, they 
are treated fairly fully, although it is remarkable that while the 
non-Vaisnava Siva-ratri is included, no reference is made to the 
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important Vaisnava festival of Rasa-yitra. It has nothing to say 
about Caitanya-worship or worship of Caitanya’s images which 
became a remarkable feature of the later development of the faith. 
Of the worship of Krsna as such, or construction of images of 
Radha and Krsna, it has equally little to say.t 

The work is composed in the usual Anustubh Sloka metre, but 
each rule or prescription is supported and illustrated copiously by 
long quotations from the Puranas and other scriptures. The main 
contents of the work can be summarised briefly, but the quotations 
swell the work into an enormous bulk. The sccond of the four 
opening stanzas of the work names Gopala Bhatta, a disciple of 
Prabodhinanda, as compiling it to satisfy Raghunatha-disa, Ripa 
and Sanatana. The fourth verse refers to the venerable Vaisnavas 
residing in the circle of Mathura and to Kaéisvara and Lokanatha 
then living at Vrndivana. This is followed by a synopsis of nearly 
140 heads of subjects dealt with in the work, after which the first 
Vilasa begins with the topic of Mantra-Diksa or initiation of a 
Vaisnava. The running commentary on the work, entitled 
Diqdargani, is attributed to Sanatana Gosvamin, but no name of 
the author is found in the commentary itsclf. We give below a 
brief survey of the principal contents of the work, chapter by 
chapter, and it will fairly indicate the peculiar character of the 
various religious practices of Bengal Vaisnavism. 


Vildisa I 


The subjects dealt with in the first Vilisa are: the necessity 
of a Guru or Preceptor; the qualifications respectively of the Guru 
and the Sisya or Disciple; the greatness of the Bhagavat who is 
the supreme object of worship; the efficacy of the Mantra or 
mystic formula which has the Bhagavat for its object; persons 
qualified to receive the Mantra; the method of finding out the 
nature of the particular Mantra, to be imparted by the Guru to 
the Sisya, and the purification of particular Mantras. 


The first qualification that a man requires for becoming a 
Vaisnava is Mantra-Diksa or Initiation for the purpose of receiving 
the proper devotional formula of the sect from the qualified Guru 
or Preceptor. For the acquirement of Bhakti to Krsna, which is 
regarded as the highest object of life, a worthy preceptor is of the 
greatest urportance, for without resorting to the feet of the preceptor, 
people become overwhelmed by hundreds of perils, like merchants 
without a pilot in the sea. A long list of the chgracteristics of a 


1 See above pp. 108-4. 
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good preceptor, such as good descent, purity, worthy conduct, 
continence, vast learning, clean dress, young age, physical beauty, 
knowledge of ritualistic practices (prayoga-vid), skill in worship 
(arcdsu krta-dhih) etc., is compiled from such works as Mantra- 
muktavalt; Agastya-samhitad and Visnu-smrti. The Guru is to be 
preferrably a householder (grhastha). He should be versed in Tantric 
lore, capable of Mantroddhara and Mantra-samhara, must have a 
deep knowledge of mystic diagrams and spells, and should know how 
to perform Purascarana and Homa. A Brahman preceptor who can 
impart the Mantra to all castes is highly desirable. In his absence, 
worthy people of the Ksatriya and Vaisya castes may act as 
preceptors to men of their own or lower castes respectively, while 
a Sidra preceptor can initiate only a man of his own caste. Thus, 
Anuloma initiation is permitted, but Pratiloma initiation is 
expressly prohibited (prdtilomyam na diksayet) on the authority 
of a text cited from the Ndrada-pancardtra. In other words, a man 
of a higher caste can never accept initiation from a man of a lower 
caste. In expressing this view, the author of the Hari-bhakti-vildsa 
recognises the implications of the Varnasrama-Dharma, although 
his attitude is hberal enough to permit persons other than Brahmans 
to act as* preceptors to men of his own or lower castes.1 The 
author, however, is clear in stating that in no case, even a 
Brahman, who is not a Vaisnava, should be accepted as a preceptor. 
On the authority of the Padma-purdna a Vaisnava is defined as one 
who has taken the initiation relating to Visnu (Vignu-diksa) and 
who is devoted to the worship of Visnu. Here, as well as in 
what follows, our author is somewhat singular in emphasising devo- 
tion to Visnu, which form of the deity is apparently exalted even 
over that of Krsna. This fact is noteworthy, because the other 
Gosvamins and followers of Caitanya regard the form of Visnu to 
be a lower manifestation than that of Krsna, who in its fundamental 
creed is the exclusively highest deity and the only object of worship. 
This partialily for Visnu, which is distinct throughout this work, 
is presumably due to the lingering influence of the Southern 
Vaisnavism of the Srivaisnava scct, to which Gopala Bhatta, hailing 
from the South, is said to have originally belonged. If this surmise 
is correct, then the authorship of this work can hardly be ascribed 
to Sanatana, whose attitude towards Visnu does not agree with 
what is expressed here so distinctly. 


* Caitanya himself does not appear to have encouraged monopoly by any 
particular caste or person of the function of a spiritual teacher. He was willing 
to learn from Ramananda-raya. and himself selected Raghunitha-daisa, a 
Kiyastha, and Ripa-Sanatana of doubtful social status, to become the highest 
spiritual teachers of the faith. 
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Disciples are also to be carefully selected. Their character, 
lineage, physical beauty, attitude of deep reverence, pious inclina- 
tion, health, youth etc., should be counted. Long lists are furnished 
not only of such desirable qualities but also of characteristics which 
are undesirable. Persons lacking the desirable qualifications, and 
also those who are addicted to the objects of senses, acquire wealth 
by evil means or work hard to gain their livelihood (kastavrttz) , 
are to be rejected. The Hayasirsa-paticardtra is quoted to show 
that Mantras are never to be imparted to the Hetuvadin followers 
of Jaimini, of Kapila, of the atheist Gautama, of Sugata (the 
Buddha) and of Mahavira. 


Before people enter inlo the relationship of preceptor and 
disciple, at least one vear’s constant companionship on their part 
is necessary for the discovery of each other’s qualities and defects. 
During this time the person desiring discipleship should serve and 
honour the preceptor by various acts of devotion and service, of 
which a long list is given. The name of the Guru is not to be 
lightly taken; and, in uttering it onc must prefix it by om sri and 
suffix it by the phrase eisnu-pdda, m accordance with the direction 
of the Ndrada-paicardtra. When the prescribed period has elapsed, 
the disciple should pray to the preceptor to initiate fim in the 
Mantra of Visnu ; for Visnu is the highest god and the only saviour, 
and alone deserves the epithet of the Bhagavat. Visnu is incompar- 
able. and one who compares him with other deities is a low-born 
infidel and is sure to go to hell! The worship of a god other than 
Visnu is compared to saluting a Candala woman rather than one’s 
own mother, and to taking poison instead of nectar. The Sri- 
Vaisnava Mantra, therefore, is highly glorified as the means of 
attaining all supernatural powers. There are two kinds of Visnu- 
Mantra; namely, the Mantra of eight (om namo ndrdyandya) and 
twelve syllables (om namo bhagavate ndrdyandya) respectively. 
The former is called the Mantra-rija, because it is highly potent ; 
and those who utter it go to the abode of Visnu for good. This 
great Mantra is called the essence of the Vedanta; it is inseparable 
from Visnu himself and comprises all lores and gods. The Mantra 
of twelve syllables is also highly efficacious. Similar also are the 
Mantras of Narasimha and Rima. The Sri-Krsna Mantra of 
eighteen syllables (klim krsnéya govindaya gopi-jana-vallabhdya 
svdhd) is also very potent; for the real Svaripa of Krsna is 
described in it as revealing the world with the help of Svaha, 
which means Maya. In the Gopdla-tdépani the universe is mystically 
said to have originated from the component parts of this Mantra, 
namcly, water was evolved from the syllable ka; earth from la, fire 
from 7, the moon from the nasal vindu or anusvdra, and the sun 
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from its sound (Nada), the sky from the syllables krsna, air from 
the syllable ya, cows from the word govinddya, the fourteen branches 
of learning from gopi-jandya, and the sexes from the word 
vallabhaya ! 

Before imparting a Mantra to the disciple, the preceptor should 
be guided by several considerations. Of these the selection of 
worthy recipients is of primary importance. Gopala Bhatta holds 
that chaste (sddhvi) women and noble-minded (sad-dhi) Siidras 
are entitled to reccive initiation into Tantric Mantras. and 
quotes several authorities from the Puranas and Samhitas to support 
this view. Pcople of mixed or low castes, including ever the 
lowest Candila, can also enjoy this privilege. The preceptor should 
also find out the suitable nature of the Mantra to be imparted and 
determine whether it is favourable or not, in accordance with the 
Tantric principle of a Mantra being of twenty types, such as Siddha, 
Sadhya, Susiddha. cte.' This is to be accomplished by the purely 
Tantric method deseribed in the Sdradd-tilaka, by means of a 
rectangular Mandala. in the sixtcen Kosthas of which the letters 
of the alphabet are to be written” Some of the Mantras are 
declared to be beneficent and some harmful, while others are 
deficient and impure. The latter kind, therefore, requires Samskara 
or purification, which consists of the ten operations of Janana, 
Jivana, “Tadana, Rodhana, Abhiseka, Vimalikarana, Apvayana, 
Tarpana, Dipana and Gupti. described in the Sdradd-tilaka, which 
work is again quoted extensively. But there are, of course, certain 
Mantras which are beneficent in themselves and do not require any 
Samskira. 


Vilasa IT 

The second Vilisa deals with the mode of initiation or Diksa, 
in accordance with directions, we arc told, of the Krama-dipika. 
A man without initiation is not entitled to worship, for the act of 
Initiation destroys all sins and bestows divine knowledge. — 

For initiation carcful choice of the proper month, day, planctary 
influence and so forth is essential. The months of Jyaistha, Asidha 
und Bhadra should generally be avoided. No initiation should take 
place on an inlercalary month (Malamisa), during which religious 
reremonies are forbidden. Tuesday and Saturday are inauspicious. 


1 


The twenty kinds are: Siddha, Sadhya. Susiddha, Ari, Siddhisiddha. Siddha- 
sidhya, Siddha-susiddha, Siddhari, Sadhya-siddha, Sidhya-sidhya, Sadhya-susiddha, 
Sadhy ari, Susiddha-siddha, Susiddha-sidhya, Susiddha-susiddha, Susiddhari, Ari- 
siddha, Ari-sadhya, Ar-susiddha and Ari-ari! 

4 The method, with a diagram of the Mandala, is explained in Syamacharan 
Kaviratna’s ed. of the Hari-bhakti-vildsa (Calcutta 1911-12). p. 40-41. 
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The stars, such as Rohini, Sravana, Ardra, the three Uttaras (Uttara- 
phalguni, Uttarisadha, Uttara-bhidrapada), Pusya and Satabhisa 
are declared to be auspicious; but some add Aévini, Svati, Visékha, 
Hasta and Jyestha. With regard to the Tithi or lunar day, the second, 
fifth and sixth days of the fortnight are specially favourable ; but the 
Diksi gan also be performed on the twelfth and the thirteenth day ; 
while some authorities prescribe also the seventh and the tenth day, 
as well as the «lay of the full-moon. In holy places, during eclipses, 
in the Tantu-parvan in SrAvana and Damana-parvan in Caitra, and 
on the aquisition of a worthy preceptor, who is rare in this world, 
no discrimination of time is necessary. The direction of the Guru 
regarding all these should be strictly followed: for if the Guru 
permits, any day, month or place is auspicious. 


The Sdradd-tilaka enjoins four forms of initiation, namely, 
Kriyavati, Kalatma, Varnamayi and Vedhamayi. Of these Gopala 
Bhatta is now concerned with the form called Kriyavati. For the 
purpose of this ceremony a Mandapa. measuring seven cubits and 
having an altar (Vedika) in it, is to be built. It must have eight 
flag-staffs with flags in eight directions, four doors, four portals 
(Torana) consisting of Ksira-plants like Plaksa; and it should be 
encircled by a thricely corded string of KuSa-grass. On the north 
of this Mandapa a square pit (Kunda) with three enclosures or 
girdles (Mekhali), one marking line called neck (Kantha) and a 
cavity or Yoni, is to be dug. The measurements of the depth of 
the pit and of its Kantha and Yoni, as well as their position in rela- 
tion to cach other, are also given. But the size of the pit or Kunda 
should vary according to the number of Homas to be performed 
in it. In constructing the Mandapa, the directions of the Sastras 
are to he strictly followed to avoid calamity. The Mandapa is 
then to be sprinkled with Paficagavya (milk, sour milk, butter. 
cow-dung and urine of the cow) and with fragrant water. On the 
altar or Vedika of the Mandapa is to be drawn a Diksa-mandala, 
consisting of the figure of an eight-petalled lotus bounded by three 
circles, twelve Rasis (zodiacal signs), a four-footed seat (Pitha) , four 
paths and doors embellished with Sobha, Upagobha and Kona. After 
performing his morning duties, the Guru should place the conch- 
shell (Sankha) and the things necessary for the ceremony in 
their proper places as described below. Then the Guru should 
worship his own Guru and Ganega, as well as the Pitha itself. He 
should then place Kusa-grass and Sali rice on the figured lotus, the 
ten Kalas of the firet (symbolised by the letters beginning from y 


€ 
* The names of the ten Kalas are given as Dhamriarcis, Usma, Jvalani, 
Jvalini, Visphuliigi, Suéri, Surapa. Kapila, Havyavahé and Kavyavahi. 
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and ending with ks)on the Kuéa with appropriate Mantras, and the 
Kumbha or consecrated pitcher as directcd. The twelve Kalas of 
the sun! (symbolised by the letters & to th and the letters bh to d 
in the reverse order) arc then to be placed on the pitcher with 
certain incantations, and the pitcher worshipped. Then white 
flowers with sugar, rice. gold. gems and KusSa-grass should be 
thrown into it. Filling it with holy water from some holy place, 
the sixteen Kalas of the moon? (symbolised by the fourteen vowels, 
the Anusvara and the Visarga) are to be placed and worshipped 
in the water. Mystic operations of the same nature are also to be 
performed in placing the conch-shell (Sankha-sthipana). Some 
water mixed with eight kinds of perfume, favoured by the deity, is 
to be taken into the conch-shell and poured into the pitcher, its 
mouth being then closed with a flat lid (Saraéva) and covered with 
flowers, twigs of the mango-tree and two pieces of cloth. The 
Bhagavat is then to be worshipped in the pitcher with various 
kinds of Nyasas,® with the exception of Karana-nyasa and Pitha- 
nyiisa. The Diksi-homa (sacrifice or oblation appropriate to the 
Diksa) is then to be performed 1,008 times in the Kunda after 
placing in it fire. which is also worshipped elaborately in the Tantric 
fashion. Details of this worship and a list of things necessary for 
such Homa, as well as quantities required, are also given. The 
preceptor should then allow the disciple, who has fasted and taken 
ihe vow, into the Mandala, and, performing the Matrka-nyasa on 
his body, give him instructions rcgarding this Nyasa. The Guru 
will thcn contemplate the deity in the pitcher, perform 1,008 Japas, 
and after eating something, will lic down to sleep. The Sisya also, 
contemplating his Guru and doing the Japas, should lic down by the 
side of his Guru on a picce of deer-skin placed on KuSa-grass. All 
these are preliminarics to be performed on the day preceding that 
fixed for the actual Diksa. 


On the day of the Diksa the Guru should, again, worship the 
pitcher, his own Guru and various deities (such Ganesa, Visvaksena, 
etc.) ; and, after performing Homa and Samhara-mudra. he should 
sprinkle and consecrate (abhiseka) his disciple, and purify his 


* The twelve Kalas are Tapani, Tapani. Dhiimrai, Bhramari. Jvaélini, Ruci, 


Susumna, Bhogada, Visva, Bodhani, Dharmi and Ksama. 

* The sixteen Kalas are Amrti. Mianada, Pisi, Tusti, Pusti, Rati, Dhrti. 
Sasini, Candrika, Kanti, Jyotsna, Sri, Prili, Angadaé, Pirna and Purnamrta. 

* Tt is difficult to translate this Tantric word. Tt has been described 
generally as the mental assignment of the various parts of the body to the 
divinities, accompankd by Japa (muttering of formulas) and gestures. 

“ A Mudra consists of particular positions or intertwinings of the fingers 
(24 in number) practised in religious worship (chiefly Tantric). 
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body by Bhita-suddhi and by various ceremonics, Nyasas and 
Mantras. Then, solicited by the disciple, the preceptor should 
dedicate the disciple to Krsna, place sectarian marks, garlands etc., 
ou his body, whisper the Mila-Mantra thrice in his right ear, and 
infuse his own power into the disciple. The preceptor should then 
offer to the disciple the Mahaprasfida or food consecrated to the 
deity, and bless him. The disciple should repeat the Mantra 
imparted to him onc hundred and eight times, and receive from 
the preceptor instructions wilh regard to his conduct and _ the 
conventions (Samaya) to be followed. The instructions are inviol- 
able. Among them, secrecy regarding the Mantra, reverence to the 
Guru and to all Vaisnavas, painting of sectarian Tilaka marks on 
the body, avoidance of all kinds of unclean food (such as_ fish 
and flesh), observance of the Ekadasi and other fasts, daily reading 
of or listening to the Puranas, performance of such rites as Tantriki 
Samdhya, Bhita-suddhi and various kinds of Nyisas, avoidance of 
all acts concerning deities other than Visnu, as well as of such Tantric 
Abhicira acts as Uccatana, Vasikarana. cte., are noteworthy. A 
list of 104 duties is compiled from the Visnu-ydmala in this connexion ! 
The Diksi is completed with the disciple doing obcisance by 
falling prostrate (Dandavat Pranima) at the feet of the preceptor, 
with the offer of money and things as fee (Daksina) to the 
preceptor and with feeding of Brahmans and friends. 


The above mode of Diksi is mainly Tantric, and Gopala 
Bhatta also admits it. 


But another kind of Diksa, called Pauraniki Diksa, 1s also 
mentioned, the main outlines of which are thus summarised from 
the Vardha-purdana : 


Testing of the disciple for one year: the disciple’s prayer for 
Diksi, and Iving down by the side of the Guru on the bright tenth 
day of the month of Karttika: determination of the good or bad 
effects of Mantra by the nature of dreams dreamt by the disciple ; 
fasting on the next Ekadasi day and visiting the temple on the 
next Dvadasi morning after a bath; the drawing of a mystic 
Mandala, Sodasira or Navanabha Cakra (circle having sixteen 
spokes or nine naves), or an cight-petalled lotus; worship of Visnu 
with other deities ; placing of cight pitchers in eight directions with 
a ninth dedicated to Visnu; sprinkling of the disciple with water 
from one of the nine pitchers, preferably from the ninth; making 
him enter the Mandala (mystic circle) with his eyes covered, and 
purifying him with Bhita-suddhi and Tattva-nydsa ; performing of 
Homa with the incantation om namo bhagavate visnave sarva- 
ripine hum svahd, and of the various Smarta Samskaras or sacra- 
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ments; uncovering the eyes of the disciple and whispering the 
Mantra into his ears; and lastly, the offer of Daksina to the Guru. 


It should be noted that although Gop&la Bhatta prescribes 
this Puranic initiation on the hasis of the Vardha-purdna, the 
ceremony in its employment of Tantric operations and incantations 
is not free from obvious Tantric influence. 


In case of inability, elaborate ceremonics are dispensed with, 
and shorter ways are prescribed for what is called Samksipta-Diksa. 
The Mantra, for instance. may be imparted to the disciple after 
sprinkling him with water from a pitcher placed in a Sarvatobhadra 
Mandala, or with water from a_ consecrated lotus, or after 
performing Homa with grains, or even with words only. 

The chapter concludes with an cnumcration of the merits of 
the Mantra-Diksa. 


Vildsa TIT 


The third Vilisa deals with the conduct and daily pious duties 
(saddcdra) of the initiated Vaisnava devotee. 


Waking up in the Brahma-muhirta (carly dawn, between the 
4th and 2nd Ghatika before sunrise) with the name of Krsna on 
his lips, the Vaisnava devotee should wash his face. hands and 
fect, cleanse his teeth and change his clothes. He should then 
contemplate the fect of his spiritual preceptor and think of Krsna. 
This meditation is called mental bath (Manasa Snina) ; it produccs 
the merit of bathing in all the places of pilgrimage, and is, therefore, 
the best of all holy baths. Te should utter verses from Srimad- 
bhagavata (such as x. 90, 24: x. 46. 35, ete.) m praise of Krsna. 
These verses are said to be very efficacious; but our author adds 
that although this is the prevailing custom, one may contemplate 
the deity in his own way in the form most desirable. Then he 
should perform morning obeisance (Pratah-Pranima) no less than 
four times to the deity. This mode of morning praycr and con- 
templation (Pritar-Dhyana) and its effects are described in detail 
by means of quotations from the Pajicaritra and other scriptures. 
The form of the dcity to be contemplated should, according to 
one’s inclination, be such as is described in the Gopdla-tapani, the 
Sdradd-tilaka and other scctatrian and Tantric works. 


Then the devotee should go to the temple and rouse the deity 
hy ringing the bells and citing verses from the Bhdgavata. After 
performing Nirijana (lustration or waving of lights as an act of 
adoration), he should remove the remains of the previous day’s 
offerings (Nirmalya-apasdrana), with the exception of the offering 
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of Tulasi leaves. If this is not done properly, atonement for the 
ronsequent sin is to be performed by Japa and Purascarana. The 
face of the deity is then to be washed by offering all the requisites 
for the purpose, namcly, tooth-brush, tonguc-scraper, earth for 
cleansing the hands, water, towel and Tulasi leaves. Then, the 
Aratrika (adoration by waving of lights etc.) is to be performed. 


As soon as the sun rises, the devotce, singing Krsna’s name, 
should go out to a sacred bathing place. After answering the call 
of nature and cleaning himsclf with earth and water, about which 
elaboratc directions are given, he should do the Vaisnava Acamana 
(sipping of watcr from the palm of the hand), wash his hand and 
feet and cleanse his teeth with appropriate Mantras by means of 
the twig of some sappy tree. The choice of such tooth-brushes 
and the avoidance of particular kinds on particular days are 
important. After this, he should do the Acamana again, arrange 
and tie up his long tuft of hair (Sikhi) and take his bath which 
is compulsory, as well as necessary, for purity and health. One 
may bathe in a river, lake, pond, hill-stream or even with water 
drawn from a well. Placing fresh clothes, KuSa-grass and Mrttiki 
(earth) on the bank, the devotee should again wash his hand and 
fect. and having done Acamana again, he should contemplate the 
snered river, Ganga, and make offerings with proper Mantras to 
the Tirtha or place of bath. He should then enter the water, 
facing the current in the case of a river, or facing the sun in other 
cases. He should then invoke the Ganga from the orb of the sun, 
and holding Kusa-grass tp hand, he should perform Pranayama 
(the three ‘breath-exercises, Piiraka, Recaka and Kumbhaka), 
meditate upon Krsna’s name, repeat the Mila-mantra (om namo 
ndrdyandya) and immerse himself in water twelve times. Gopala 
Bhatta tells us that ‘the mode of bath described above is partly 
Vedic and partly Tantric, and then goes on to mention some other 
special modes in accordance with the Padma-puréna and other 
texts. For instance, the devotee may, after invoking the Ganga in 
a square Mandala. bathe with the repetition of certain Mantras. 
He may hold on his head the water with which the feet of his 
preceptor, his parents and Brahmans have been washed, or water 
with which the sacred Salagrama stone has been washed and which 
is fragrant with Tulasi leaves. He may take water in a conch- 
shell, and after drinking it a little, throw a portion of it on his own 
head ; he may then pour water on his head with the Kumbha-Mudri 
and with offer of libations of water to the gods. 


After finishing his bath, the devotee should dry his body with 
a piece of cloth, and putting on fresh clothes he should sit down 
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and do Acamana again. He should put proper sectarian Tilaka 
marks on his body and perform Samdhya (religious act to be 
performed at the three divisions of the day), according to the 
Vedic and Tantric modes. In the case of the former mode, he 
should sit on a seat of KusSa-grass facing the east, perform 
Praniyaima thrice and repeat the Gayatri a thousand times, or a 
hundred times, or even ten times onlv. In the ease of the latter 
mode (Tantric), he is to offer libations of water thrice to Krsna 
with the utterance of the Miala-Manlra, and make offerings to 
Krsna, residing in the orb of the sun, with the citation of the 
Kama-gayatri (klim kama-devdya vidmahe, puspa-bandya dhimahi, 
tan no’nangah pracodayit). Leaving off with the word ‘forgive’ 
(ksamasva), he should then make offerings to the sun. There is, 
however, according to some authorities, a different mode of the 
Tantric Samdhyé. The devotee in this case should attain inner 
and outer purity by uttering the Hrdaya-mantra (namah), the 
Netra-mantra (vaust), and the Astra-Mantra (phat). Then liba- 
tion of water is to be offered thrice to Krsna, residing in the orb 
of the sun, with the citation of the Gopala-giyatri (gopi-jandya 
wdmahe, gopijandya dhimahi, tan nah krsnah pracodayét). The 
six parts of the Mantra are to be placed on the six limbs, namely, 
head, forehead, two eyes, two arms, two feet and the whole body. 
Contemplating Krsna as enjoying the Riasa-sport in the orb of the 
sun. the Vaisnava should then extend his two hands and repeat 
the Gopala-giyatri for a while. He should perform the Sad-anga 
Nyasa, Mudris like Dhenu-mudra, utter the Pitha-mantra and 
offer libations of water (Tarpana) one hundred and eight times, 
first for the satisfaction of the god and then for the whole world. 
including other gods, Pitrs, saints and sages. 


The merits of the holy bath are many, but its effects are 
enjoyable only by those who have faith in it. Otherwise, it becomes 
fruitless like the diving of fishermen. 


Vilasa IV 


This Vilisa continues the topic of daily devotional acts. 

After performing the Samdhya, the devotee should cleanse the 
temple, sprinkle and besmear it on all sides with cow-dung, earth 
and water. He should adorn it by drawing various kinds of figure, 
such as Mandalas of lotus and Svastikas, with carth, Dhatu-raiga 
(coloured mineral), Varnaka (pigment) and powder of various 
colours, placing flagstaffs and flags, fastening garlands and planting 
pillars of plaintaif' trees. The methods and results of these pious 
acts are described in detail, Then, after cleansing the utensils, 
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clothes and seats of Visnu in the manncr described in the scriptures 
and Smrtis. he should gather Tulasi leaves, flowers, twigs etc., 
necessary for worship. Regarding the plucking of flowers, Harita 
is of opinion that flowers, which are plucked before one takes one’s 
bath, are never acceptable to the gods, but Gopala Bhatta thinks 
that Hfrita’s remark is applicable only to the midday bath. 
Gopala Bhalta also differs from the Padma-purdna in_ the 
view expressed in the work that Tulasi leaves plucked before bath 
cannot be used in the worship of gods, unless they are sanctified 
bv the Paficagavya: for he thinks that there are other texts to the 
contrary. ‘ 

Gopala Bhatta then takes up the topic of bath at home (Grha- 
snina) and ceremonies connected with it. Both cold and hot water, 
mixed with Tulasi leaves. may he uscd in house-bath, the former 
on the special occasion of Naimittika or Kamya Snana and the latter 
on all occasions. The efficacy of hot bath is supposed to lie in the 
fact that contact with fire lends additional sanctity to the water. 
Before bath, Amalaki (Fmblic Myrobalan), Tila (Sesamum) and 
Taila (Oil) should be used, except on forbidden days. The 
Vaisnava should perform Acamana, Prainiyéma and Nyasa; and. 
summoning all the holy waters or Ganga in the reservoir of water, 
he should think of self-purification by the holy Ganges proceeding 
from the feet of Krsna. Then he should put on fresh clothes ; 
elaborate instructions are given regarding the kind of clothes to be 
worn. He should then sit down in due form on a seat made of 
prescribed kinds of wood, besmear his body with the preparation of 
sandal-paste and Gopi-candana, and paint Tilaka marks, consisting 
of Urdhva-pundra (upright and perpendicular mark on the fore- 
head). Néarayant Mudra, figures of Vaisnava Avatiras (the Fish. 
Tortoise ete.), or of the Vaisnava weapons such as Sankha, Padma 
ete., on twelve different parts of the body. The method and merit 
of drawing these marks, especially the distinctive Ordhva-pundra, 
are dealt with in some detail. possibly because in later Vaisnavism 
these became the peculiar sectarian marks. Gopala Bhatta cites a 
large number of texts to eulogise them and their proper wearing, 
but he allows freedom with regard to the drawing of different 
figures, and says that these may be worn, as one wishes, in accordance 
with the established sectarian usage (Simpradayika Sistacira). 


The next topic is that of the wearing of garlands, made of 
Tulasi leaves, Tulasi beads. lotus seeds or Amalaki fruits, after 
dedicating them to Krsna. These should be purified with the 
Paficagavya, with the uttering of the Mila-mantra over them, and 
with repeating cight times the Gayatri, accompanied by certain 
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eulogistic formulas addressed to the garlands themselves. With 
the garlands on, the devotee performs his prayers and offers 
libations of water to the deity. He can attain supreme merit even 
by merely wearing them. 


The devotee should worship his spiritual preceptor (Guru) 
first, because the Sistras ordain that the worship of a preceptor 
should precede that of the pods, inasmuch as the preceptor is the 
representative of all the gods, and calamity is bound to befall one 
who does not observe this duty. The chapter ends with the eulogy 
of the spiritual preceptor; but it is laid down in this connexion that 
the Mantra should be taken preferably from a Vaisnava preceptor, 
although a preceptor once accepted, even if he is a non-Vaisnava, 
should not be given up. 


Vilasa V 

In this Vilisa Gopala Bhatta proposes to describe mainly the 
Tantric method (prdyasas tantriko vidhih) of daily morning worship 
of Gopfla-deva, as given in the Krama-dipikd, by means of the 
Mantra of eighteen syllables (mentioned above) pertaining to the 
deity. We are informed that this method is followed even by 
Brahmans: for in the Kali-vuga worship is possible, according to 
the Visnu-ydmala, only through the way of the Agama. and not 
by the Srauta or Vedic method. 


The chapter begins with the worship of the Attendants 
(Pairsadas) of Krsna, namely, Garuda, Dvara-laksmi, Canda and 
Pracanda, Dhatr and Vidhatr, Jaya and Vijava, Bala and Prabala., 
Vastu-purusa, Ganga and Yamuna, Sankhanidhi and Padmanidhi, 
Ganapati, Durga, Sarasvati, and Ksctrapailas at the door and at 
different parts of the temple. The worshipper should then enter 
by putting his right foot forward, and without touching the thres- 
hold with his feet. Te should then worship Brahma and _ the 
Vastu-purusa, as well as the special Parsadas of Krsna inside the 
room. He should throw some rice and flower with appropriate 
Tantric Mantra before the image. and take his seat in the 
Padmasana or SvastikAsana posture after greeting (Amantrana) 
and worshipping (Arcana) the deity with proper formulas. If there 
is an image he must sit facing it: otherwise, he should turn his 
face towards the east in the day-time and towards the north in 
the evening. The seat (Asana) may be made of various materials. 
¢.g., bamboo, stone, wood, earth, Kusa grass, leaves etc.. of which the 
skin of antelopes and tigers, woollen blankets, or mats of Kuéa 
grass are preferable. Thus seated, he should place the requisites 
of worship, such as conch-shell, the plates and pots for Arghya, 
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Padya, Acamaniya and Madhuparka, the basin for Tulasi leaves, 
sandal and flowers, the pitcher filled with water, ghee, oil, lamps 
etc., in their respective places. The utensils may be made of gold, 
silver, earth and bell-metal, but copper is the most desirable material. 
In this connexion Gopaéla Bhatta refers to the view of some people 
who prefer other metals to copper for holding the Madhuparka, on 
the ground that copper wares are spoiled by the products of cow’s 
milk. Some like to use the conch-shell as the receptacle. 

The auspicious pitcher (Mangala-ghata), properly filled with 
water and accompanied by a piece of stone, camphor and fruits, is 
to be placed before the deity. Directions are also given for placing 
sandal, flowers, rice, Kuga grass, honey, milk, water etc., in the 
different utensils for the offering of Arghya, Padya, Acamaniya and 
Madhuparka. Each of these utensils should be protected by mutter- 
ing the Mija-mantra eight times and performing the Gakra-mudra 
on them. After reciting the Mangala-Sinti Mantra and the Astra- 
mantra (astréya phat) for averting evils and accidents, clapping 
the palms of one’s hands thrice and doing obeisance to the Guru 
and the different gods and other preliminary ceremonies, the devotee 
should perform the Bhita-suddhi (purification of the five elements) 
in the Tantric manner, practise control of breath (Pranayama) and 
engage himself in the contemplation of Krsna. Next comes the 
repetition of the Mila-mantra ; but unaccompanied by the Nydsas, 
the repetition is fruitless. The process of performing such Nydsas 
as Matrka-nyasa, KeSsaviidi-nyisa, Tattva-nyaisa, Pitha-nyasa, 
Anga-nyiisa, Aksara-nyisa, Pada-nyfisa and Rsyiidi-nyasa, as well as 
the description of the forms, Saktis and Dhyanas, are then given in 
some detail. For instance, in the Matrka-nvisa all letters of the 
alphabet from a to kg are to be placed on the petals of the six lotuses 
in one’s body, as well as on the different limbs. In the KeSavadi- 
nyasa, the letters are to be placed with the fifty-one forms of Krsna 
and his Saktis. Regarding the usc of the different parts of the body 
in the different Nyasas, Gopala Bhatta does not find any objection in 
placing them on such forbidden parts as the feet or anus, because 
they all get sanctified by the process of Bhiita-suddhi. Then the 
devotee proceeds to perform the five kinds of Mudra, dear to the 
Lord (namely, Venu, Vanamala,’ Srivatsa, Kaustubha and Bilva) 
and meditates on Krsna with the Mudra, called Kara-kacchapika, 
by placing the hand with palm upward on his lap. ,This meditation 
or mental worship (Antar-vaga or Manasa Pija) consists of various 
operations ; and the various articles of worship, which are employed 
in the external Worship, may also be utilised in the internal. 

Fhe objects of outward worship are the im&ge of the deity 
and the Sdlagrima stone. The image (Mirti) may be of various 
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kinds according to thc material out of which it is constructed, 
namely, stone, wood, metal. sand, jewels, paint and drawing material, 
besides being purely mental (Manomayi). The special character- 
istics, which confer upon an image the names of Vasudeva, Keéava, 
Narayana etc., are then enumerated ; and twelve principal varictics 
are distinguished, some authorities like the Siddhdrtha-samhiti 
giving as many as tweny-four varieties of the image of the deity. 

The special kinds of dark-coloured stone found in the region 
round the banks of the Gandaki are termed Salagrama. They are 
distinguished according to their size, colour and other character- 
istics, but the merits and demerits are spoken of only in cOnnexion 
with Sakaéima worship meant for the attainment of some mundane 
ebject ; for, however defective a Sélagrama stone may be, it possesses 
in itself sanctity and merit. They are also termed Vasudeva, 
Kesava, Narayana cte. in accordance with the special signs or 
characteristics they possess. These signs are enumerated in detail, 
and the list of names include most of the well known names of 
Krsna, his Associates and Avataras.t. The smaller the stone in size, 
the more auspicious it is. The worship of one Sadlagrima is said to 
be more efficacious than that of thousands of Sivalingas. The 
purchase and sale of Sailagrima are strictly forbidden. Its worship 
is compulsory (nitya) ; and even women and Siidras? are entitled to 
worship, the prohibition being applicable only to those who are non- 
Vaisnavas. Greater merit may be attained by worshipping the 
Salagrima along with the symbolical stone known as Dviaraka-sila. 
The lattcr is characterised by the thirtecn names of Krsna and his 
Associates, such as Sudarsana, Laksmi-nariyana, Trivikrama, 
Janardana, Vasudeva, Pradyumna, Baladeva, Purusottama. Nava- 
vytha, Dasa-mirti, Aniruddha, Dvadasatmaka and Ananta, according 
as the stones possess increasing number of circular lines or Cakras 
from one to thirteen or more. The merit of their worship may vary 
with variation in their size and colour. 


Vildsa VI 


This chapter deals with the operations relating to the daily 
morning worship of the image of the deity and its bathing and 


' The names are: Vasudeva, Samkarsana, Pradyumna, Aniruddha, Kesava, 
Nirayana, Hari, Paramesthin, Visnu. Kapila, Narasimha, Varaéha, Matsya, Kirma, 
Hayagriva, Vaikuntha, Sridhara, Vimana, Sudaréana, Damodara, Ananta, Yogesvara., 
Padmanabha, Hiranyagarbha, Hrsikega, Laksmi-nrsimha, Trivikrama, Krsna, 
Caturmukha, Visnu-pafijara, Sega, Garuda, Janaérdana and Laksmi-narayana. 

® This view ig endorsed in the commentary, ascribed to Sanatana, which 
explains: bhugavac-chiksd-prabhivena sidrddiném api vipra-sémyam siddham eva. 
But a Sidra in Bengal never received the right of worshipping the Salagrima! 
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washing. Though the Salagrima worship is declared to be superior 
to image-worship, yet the latter has its importance, because it 
attracts the mind easily by its form and beauty. The images are 
self-revealed (svayam-vyakta) or established by some pious devotee 
(sthdwita), of which the former is rare. 

The process in its different stages is then described in detail. 
First comes the Samskira of the image. This is done by washing 
it with water, if it is of a kind other than Lepya or Lekhya (ie., 
meant to be besmeared or painted) ; and the Mila-mantra is to be 
repeated during the act cight times. This is called Mirti-Suddhi or 
purification of the image: but the purification may also involve 
(2) self-purification (Atma-Suddhi), which follows as a direct result, 
() purification of the place of worship (Sthana-suddhi). (72) puri- 
fication of the articles employed in worship (Dravya-suddhi), 
(iv) purification of the formula of incantation (Mantra-suddhi) and 
(v) purification of the mind (Citta-Suddhi) by the relinquishment 
of every other thought. These six forms of Suddhi are permissible 
as auspicious, and they are to be preferred according to the custom 
of one’s own sect. After this, comes the Pitha-piija or consecra- 
tion of the seat of the image. In a square drawn on the seat, 
which is made of copper. should be painted a lotus of eight petals. 
On the left and right side of the divine seat, the devotee should 
perform Tantric Nyvasas and worship the Piirva-gurus and _ their 
footwears, as well as Narada and the great Vaisnavas, Durga, 
Ganesa. Sarasvati, the Adhara-saktis and the Mandalas of Sun. 
Moon und Fire. The worshipper should then place the image on 
the seat with the citation of the Mila-mantra and offer of flowers. 
Then mentally identifying the image with the particular deity he 
adores (Ista-devata), offering flower three times and placing his 
foot on the ground, he should perform the cight operations, called 
Avahana (invocation), Sthapana (cstablishment), Samnidhapana! 
(showing complete surrender by the words ‘I am yours’), Samniro- 
dhana” (restraining the deity till the cnd of the worship), 
Sakalikarana® (displaying all the limbs of the deity), Avagunthana* 
(display of great joy), Amrtikarana’ (restraint by all the limbs) and 
Paramikarana® (accomplishment of the desired object), with their 


Caitanya himself. however, is said to have entrusted a Govardhana-sila to his 
Stidra disciple, the Gosvamin Raghunatha-dasa (see above p. 90). 
lavasmiti ‘tvadiyatva-darsanam. * hriyd-samapti-paryantam sthaépanam. 
tat-sareinga-prakdsanam, explained by commentary, which adds kecic ca— 
‘anhgair evdtiga-vinydsam sakalikaranam vidur’ iti vacandpeksayad srimad-angesu 
mantrdnga-nydsam sakalikaranam manyante. " 
* dnanda-ghatétyanta-prakasah. 5 sarvair evdngair avaruddhatd. 


* abhista-sampddanam. 
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respective eight Mudras (called Avahani, Sthapani, etc.) Accord- 
ing to the custom of his sect, he can also, with his fingers besmeared 
with sandal, show seventeen other Mudrais, named after the weapons, 
ornaments and appendages of the deity, namely, Sankha, Cakra, 
Gada, Padma, Musala, Sarniga, Khadga, Pasa, Ankusga, Garuda, 
Srivatsa, Kaustubha, Venu, Abhaya, Vara, Vanamali and Bilva. 
which are elaborately cxplaincd in the commentary. 


After throwing three handfuls of flowers. the Asana or seat 
should be formally offered with appropriate words and Mudras. 
Then the deity should be offered the Padya, Arghya, Acamaniya, 
Madhuparka and Punar-aicamaniya ; bul, according to others, the 
sixteen Upacaras are Avahana, Asana, Padya, Arghya, Acamaniya, 
Snina with Acamana, Vastra with Acamana, Abharana, Upavita 
with Acamana, Gandha, Puspa, Dhiipa, Dipa, Naivedya, Vandana 
and Punar-Acamaniya. The different methods of offer of these 
are then described, with the details of each of these ceremonies, 
their merits, and the articles necessary for their performance. 


The bathing of the image (Snana) is then dealt with. After 
soliciting permission and offering a pair of footwear, the worshipper 
should take the image to the bathing place, and exhibit the 
Amrtikarana-Mudra aftcr placing Asana. Paidya. Acamaniya etc. 
The image is, then placed on a copper-plate (for the purpose of 
collecting the sacred water after washing), or on the leaf of lotus, 
hanyan or plantain, besmeared with unctuous substances (Abhyanga- 
dravya) and bathed with five nectars (Paficimrta), namely, milk, 
curd, ghee, honey and candied sugar (Sarkara). During the bath 
of the deity, incense is to be burnt. After removal of oil and dirt 
by means of powdered wheat, barley, Karca (bundle of Kuga grass) 
or other cleansing substances, the image is to be bathed with the 
citation of proper formulas, first in warm and then in cold water, 
purified with Tulasi, camphor and various herbs and scented with 
Aguru (the fragrant AJoc), sandal and perfumes. A bath with the 
holy water from a conch-shell is said to be very desirable. Those 
who bathe the deity in the.above manner become free from all 
sins and earn the merit of heavenly bliss. Incense is then to be 
burnt, and bells, conch-shells and musical instruments are to be 
sounded with the pronouncing of appropriate Mantras. Singing 
and dancing should also accompany the performance. The thousand 
blessed names of the deity and famous hymns should be recited ; 
and the Bhagavad-gité and the Vaisnava Puranas should be read. 
Then, with the exhibition of the Snana-Mudra, the body of the 
image should be dried by means of a picce of fresh fine cloth. With 
the Vastrarpana-Mudra, it should then be dressed in a pair of 
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garments or with special dress for special images or occasions, 
and invested with the sacred thread. Blue garment is forbidden. 
After offering ornaments and besmearing the image with sandal and 
other scented pastes (the forbidden pastes being Padmaka, Rakta- 
candana and Uéira). the image should be fanned with Camara 
(chowry) or with a fan made of palm Icaf. The merit accruing 
from all these acts is also described claborately. 


Vilasa VII 


This Vilisa, called Pauspika or Puspa-karman. begins with the 
topic of offering of flowers in worship, and gives long lists of 
commendable and forbidden flowers, as well as a description of 
their merits and demerits with reference to their species, colour, 
smell and season of growth. Flowers which blossom in the forest, 
or in the city. or in one’s own garden, which are fresh. uninjured 
(acchinna), purified by sprinkling (proksita) and free from insects 
and impurities. and which have colour, smell and grace, even if they 
have thorns, are the best for Vaisnava worship. Long lists of such 
flowers are compiled from the Puranas (chicfly the Vamana, Skanda 
and Nd@radiya), Visnudharmottara, Harita-smrti and other works ; 
and the merits of the offering of different kinds of flowers at 
different. seasons are dctailed. The dedication of an arbour 
(Mandapa), umbrella (Chatra), canopy (Vitaéna), swing (Dola) 
and bed (Sayva), all madc of flowers, is prescribed ; and artificial 
flowers, made of gold and sect with precious stones, may be offered 
by rich persons. The forbidden flowers arc those which grow in 
places where dead bodies are burnt and on wayside trees 
(Caitva-druma) which people worship, those which are fallen on 
the ground or those which are no more than buds (Kaliké). White 
flowers alone are preferable; but of red flowers (e.g. Jaba),) as 
well as flowers which have thorn (eg., Ketaka),? those that 
possess sharp smell or no smell. or blossom out of season, those 
which are specifically approved in the scriptures, may be offered. 
The flowers specially forbidden in Vaisnava worship are Karavi, 
Dhustira, black Kutaja and Arka. but some add Jhinti, Girikarnika, 
Kantakarika, Salmali and Sirisa. The undesirable flowers can, 
however, be used if the commendable flowers are unavailable, but 
not those which are expressly forbidden; and it is curious that 
some authorities permit stealing of flowers for purposes of worship, 


4 


The Jabai. favoured by the Sakti-worshipper, is permitted by the Visnu- 
rakasya. Some authorities also permit the offer of buds of certain flowers. 
* It is forbidden by the Vamana-puraéna, but allowed by other authorities. 
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if they cannot be obtained otherwise. The flowers can, however, be 
substituted by the leaves of Durva and Kuéa grass. of Apamiarga., 
Bhragaraja, Bilva, Baka-vrksa, Tulasi, Amra and Jambira; but of 
these, the five (beginning from Apaméarga and ending with Tulasi) 
are the best and possess successively higher merit. In any case, 
the offering of Tulasi is obligatory, being declared the most cfficaci- 
ous and sacred in the scriptures, and all Vaisnava worship being 
fruitless without it. In the recounting of the merits of Tulasi, 
which are innumerahle, Gopala Bhatta compiles a large number of 
texts; its power of removing sin and destroying enemies, of giving 
prosperity and happiness here and hereafter, of producing religious 
merit and devotion to the deity and of conferring emancipation is 
endless.’ 


After the worship of the supreme deity, comes the Anga and 
Upinga Piijé, with reference to the Mantra, Varna, Pada, Venu, 
Mila, Srivatsa and Kaustubha of the deity at the particular place 
of Nyfsa on the image. and to his attendant deitics (Avarana- 
devata), retinue, weapons and parapharnclia. This worship must 
be performed, with his permission, by means of bath, flower-offering 
and appropriate Mantras. The lists of such subsidiary objects of 
worship include the friends (Sakhi) of the deity, such as Dama, 
Sudama and Vasudima ; his wives such as Rukmini, Satyabhama, 
Nagnajiti, Sunanda, Mitravrnda, Sulaksani, Jimbavati and Susila ; 
such relatives as Nanda. Yasodaé, Balarama, Subhadra, the Gopa- 
Gopis (but Radha is not explicitly mentioned !) ; the cight Dik- 
palas; the five sacred trees (Mandara, Parijata, Kalpa-vrksa, 
Waricandana and Samtana): his eight weapons and ornaments 
(such as Vajra, Sakti, Danda, Khadga, Pasa, Ankusa, Gada, 
Tristiila, as well as Cakra and Padma) ; and lastly. his eight sacred 
nimes, Krsna, Vasudeva, Niriyana, Devaki-nandana, Yadu-srestha, 
Varsneva, Asurakranta-bhara-hirin and Dharma-sthipaka. Gopiila 
Bhatta adds that those who are unable to go through elaborate 
ceremonies may worship with these eight names alone, which are 
equally efficacious. 


Vilasa VIII 


This Vilisa continues the topic of morning worship (Pitar- 
Arcé). It begins with a description of the burning of fragrant 
incense (Dhiipana), accompanicd by the ringing of a small bell 


' The topic of » rulasi-mihitmya is again ‘taken up and elaborated in Vilasa 


1X below. The veneration of the Tulasi plant long antedates the Caitanya 
movement. 
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carried in the left hand, and by proper Mudra and Mantra. The 
usual ingredients of the incense are Ruhika, Kana (Guggula), Daru, 
Sihlaka, Aguru, Sité, Sarkaré and Jati-phala, but some add ghee, 
honey and sandal. No animal product, except musk, is to be used. 
The Yaksa-dhipa, prepared from the exudation of Sala trees, or 
incensc, made from the Usira grass and Salka-rasa, is forbidden. 
After offering Dhiipa lo the deity, one should fumigate oneself with 
the remainder fume. The burning of incense before the deity is 
hivhly praised in the Puranas, and it is said that it qualifies one 
for the Sariipya form of emancipation. 


Next comes the offering of light (Dipana) and waving it in 
adoration before the image of the deity, directing the illumination from 
its fect to its eyes, with proper Mud1a and Mantra. In the light, which 
must be kept in a metal (and not earthen) receptacle (Dipa-vrksa) , 
and never on bare ground, one may use camphor, ghee or scented 
oil. The offer of big lights (Mahadipa), containing 108 Palas of 
oi} and a wick of untorn cloth (vdsasd tu samagrena), is highly 
approved. The wick should not be double (ayugma) ; but red or 
hlze wick is to be avoided, and torn, dirty and uscd cloth should 
not be empldyed in preparing it. One who reverentially illuminates 
the deity or his temple in the manner described acquires great 
religious merit, but one who wantonly puts out the light is lable to 
great sin and calamity. 


The offer of the Naivedya (food), which follows. is elaborately 
described. Besides Naivedya-mudra, different kinds of Mudra (such 
as Cakra-mudri ; Dhenu-mudri: Grisa-mudrai; the five Mudris. 
called Prina, Apaina etc.. explained in the commentary) are to 
he employed at different stages of the ceremony, with the muttering 
of different Bijas (mystical letters or syllables which form the 
essential part of a Mantra), such as Vayu-bija (yam), Vahni-bija 
(ram) and Amrta-bija (tham) ; the procedure thus indicating that 
the entire ritual is Tantric. Long lists of different kinds of food, 
which should constitute the Naivedya are compiled from the 
different Puranas; but the Bhdgavata briefly and simply mentions 
Guda, Payasa, Ghrta, Saskuli (cooked in oil, as the commentary 
explains), sweets like Apipa (=Mandaka). Modaka and Samyava 
(oblong wheaten cake fried with ghee and milk, sugar and spice), 
Dadhi (coagulated milk) and Sipa (broth or sauce), and whatever 
is most desirable and tasteful to oneself. A long list of fruits is 
also give: from the Vardha-purdna. The forbidden food is that 
which is unclean (like meat, fish and winc) and which is not fit to 
be taken (like ghee made from the milk of buffalo, sheep or goat; 
certain vegetables like VWartiku. Udumbara, Milaka and Alabu ; 
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potherbs like Kalambi, Jalika, Kusumbha and Asmantaka ; lentils 
like Masura; and garlic, Lasuna). After describing at length the 
religious merit accruing from the proper offer of the Naivedya, the 
author gives a list of sweet and fragrant drinks compiled from the 
Visnudharmottara. Drawing a curtain before the image, the 
worshipper should contemplate outside, with the muttering of 
prayers (Japa), that the deity is accepting the food and drink 
offered. Some perform Homa in the manner described in the chapter 
on Diks&, but those who are unable to do it should mutter Japa 
four times. He should then offer water to the deity for rinsing the 
mouth (Gandiisika) ; and finally, with Samhara-mudra, he should 
make the divine halo, which came out to accept the food, re-enter 
the mouth of the deity! 


Removing the curtain, the worshipper should offer a part of the 
Naivedya to Visvaksena and to such Vaisnava devotees as Bali, 
Bibhisana, Kapila, Narada. Arjuna, Prahlada, Ambarisa, Vasu, 
Haniimat, Siva, Uddhava. Akriira, Sanaka, Suka and others, famed 
in the Puranas. Having besmeared with cowdung the ground on 
which the Naivedya was offered, the worshipper should again place 
water for rinsing the mouth and a tooth-brush, Acamaniya water 
for sipping and washing the hand, and a towel for rubbing the 
body. He should then rub the image, clothe it in a new garment, 
offer another seat and water for washing the feet (Padya), and 
perfume the hands of the deity with paste of sandal and aloe, his 
mouth with Tulasi leaf and fragrant camphored betcl. Again offering 
perfumes and unguents, he should besmear and paint Tilaka marks 
on the body of the image, offer regal dress, chowry, umbrella 
and footwear, and place a mirror before the deity. For the 
pleasure of the deity the worshipper should then have music, song 
and dance, preferably of the type introduced by the sage Bharata. 
The deity is then to be lustrated again with a light and with a 
conch-shell containing water, and honoured with the chanting of 
hymns derived from the sacred scriptures or composed by later 
poets. The worshipper should then prostrate himself before the 
deity like a log of wood (dandavat) and offer homage with the 
proper Mudra. 


All this is followed by a serics of devotional acts which complete 
the ritual; namely, circumambulation (Pradaksina) from the left to 
the right of the divine image; dedication of self in the spirit of a 
servant (Dasa-bhiva) ; muttering the Mila-mantra 108 or 1,008 
times with the performance of Praniyama ; prayer for the attainment 
of Bhakti and absolution from thirty-two kinds of sin; and lastly, 
reverentially placing on one’s head the remains of the offering 
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presented to the deity (Nirmalya). Then the worshipper should 
take leave of the deity with the Visarjani Mudra and the prayer 
that the heart of the worshipper should become the resting place 
for the deity, accompanied by Laksmi. 


Gopala Bhatta concludes with a few general remarks on the 
mode of worship, which, in his opinion, is a means of Bhakti, meant 
for the perfection of Mantra and Japa. He lays down distinctly 
that the Bhagavatas should proceed with devotion always in 
accordance with the views of his own Sampradaya (sva-sva- 
sam praddyanusdratah) , for every act is fair and fit if performed with 
due devotion (bhaktau sarvam hi sobhanam). In a temple the 
worship is either compulsory or occasional, and all ritualistic details 
should be carefully observed ; but in one’s own house the worship 
is compulsory, although one may follow one’s own fancy in the 
matter of details. 


Vildsa IX 


This Vilasa purports to deal with the Mahaprasida or the 
‘great favour’ of the food-offcring, accepted by the deity and then 
distributed among devotees and people present at the worship; but 
in reality the chapter digresses into various connected topics. 


The water in the conch-shell (Sankhodaka), sanctified by the 
sight of the deity, should first be given to the Vaisnavas and then 
held on his own head by the worshipper. By doing this, he can 
reap the fruit of a holy bath in the Ganges. Te should then offer 
the Padodaka (water used for washing the deity’s feet) to the 
Vaisnavas and himself drink it, placing a few drops on his own 
head. The house, which is daily sanctified by the Padodaka of the 
deity. remains frec from all sins and calamities. In the eloquent 
and lengthy series of eulogy of the Padodaka, culled from the 
different Sastras, Gopala Bhatta remarks in conclusion that it is 
possible to count the waves of sea, but it is not possible to exhaust 
the enumeration of the endless virtues of the divine Padodaka. It 
is added that the Padodaka mixed with the sacred leaves of the 
Tulasi is specially efficacious. 


The worshipper should then go to the Tulasi grove, and worship 
the shrub which is Hari’s darling, with perfume, flowers and rice, 
bow down before it with complete prostration of the body, and 
pray with appropriate Mantra and Stava for its favour. A large 
number of Purina and other texts supplies exuberant and endless 
eulogy of the sacred Tulasi. Sometimes the laudation is extravagant, 
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but nothing appears exaggerated to the devotional mind, which 
even believes, among other things, that if one sits even for a single 
moment under the Tulasi shrub, the sins of one crore of re-births 
melt away! In this connexion the religious efficacy of the Amalaki 
irce is also glorified. By carrying an Amalaki fruit. a man 
purifies himself; by eating it, hc becomes cqual to Narayana; and 
by keeping it in the house, he remains untouched by sin! 


After finishing the worship, the members of the three higher 
castes, especially the Brahmans, should study the rcligious boaks 
(Sastras) themselves or teach others ; for the Sruti and the Smrti are 
said to be the two cyes of the twice-born. After daily study, one 
should make an effort to earn one’s livelihood; but if this is not 
necessary, one should joim the assembly of good men and listen to 
their virtuous talk. The various modes of carning livelihood are 
classified in the Bhdgavata (vii. 11. 18-19) as (i) Rtamrta, gleaning 
things here and there (ufichasila) and receiving them unsolicited 
(aydcita), (it) Mrta, constant begging (Nitya-Yaciia), (a) Pramrta, 
agriculture (Karsana), (iw) Satyanrta, merchandise (Vanijya). 
A Vaisnava should prefer these to waiting upon a low and wicked 
person, which is rightly called ‘dog-subsistence’ (Sva-vrtti), fit 
only for a low toady. But the really pure livelihood (Sukla Vrtti), 
fo. 2. Brahman, consists of gifts (Pratigraha)., receipts from priestly 
servicc or presents from a worthy disciple ; for a Ksatriya, it consists 
of military service (Yuddhopakara). application of powcr (Danda) 
and legal practice (Vyavahara) ; for a Vaisya, the worthy means 
are agriculture (Krsi), merchandise (Vanijya) and preservation of 
cattle (Go-raksé) : for the Sidra, service to people of higher castes 
is the best way of livelihood. The best wealth is that which is 
inherited, which has been received by friendly gift or which comes 
with the wife as the dowry. In this connexion it is laid down that 
food and certain things should not be accepted from the Sidra. 
The Vaisnava should accept food from a Vuaisnava, but not from a 
non-Vaisnava, even if he is a Brahman. It will be seen from all 
this that the system of caste and consequcnt restriction of food and 
gift are not altogcther rejected. If it is impossible to support 
oneself in the ways described above, one may accept things from 
men of those castes and professions from whom acceptance is not 
disallowed by the Sdstras. Some authorities advise muttering of 
the Mila-mantra with firm faith in the deity without caring for 
livelihood. 


Of the midday rites and duties, the foremost is the midday 
worship, performed after an actual or symbolical (by means of 
Mantra) bath in the same manner as described above. In the 
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sixth part of the day one should perform, with rice dedicated to 
Krsna, the five “great” Grhya sacrifices (Pafica Mahayajfia), 
namely, Deva-yajfia (sacrifice to the gods by means of Homa or 
offer of oblations), Bhiita-vajiia (offer of fcod, Bali, to all created 
heings), Pitr-yajfia (dedication of oblation, Pinda, to the dead 
ancestors), Manusya-yajiia (entertainment of guests) and Brahma- 
vajiia (study of the Veda or Purana). In this connexion Gopila 
Bhatta makes some incidental remarks on the ceremony of 
Vaisnava Sriddha, the daily or periodical present of food and 
water to the dead ancestors. It should be performed with food, 
first dedicated to the Bhagavat and mixed with Tulasi. The 
Vaisnavas are to be fed, but. while cating, non-Vaisnavas should not 
be allowed to sit on the same row. Regarding things which should 
be dedicated to the Bhagavat, it is said that such food, light, 
flower, water, and so forth, as are meant for any other deity, should 
not be offered to the Bhagavat. A Vaisnava should not eat until 
the worship of the deity is finished, or without first offering what 
is meant for oneself to the deity. 


The mode of taking and distributing the Mahaprasfda is then 
described in detail. After respectfully saluting the Mahaprasada, 
the worshipper should consecrate it with the name of his Ista-deva 
or tutelary deity (with Gayatri, according to the commentary) 
and seven times with the Mila-mantra. Keeping aside portions 
meant for Yama and the Pitrs, it should be sprinkled with the 
Padodaka and Tulasi leaves, and some verses are then to be 
recited. After dedicating the “food to the Pajica Pranas, the 
worshipper should distribute portions to Vaisnavas (but in no 
case to non-Vaisnavas !) and himself partake of it, in front of the 
deity, with his face turned towards the east. The ceremony of 
eating also has an claborate set of pious rules, but it is not 
necessary to summarise them here. The Vilaésa concludes with the 
glorification of the Mahaprasida by quotation of texts on its 
Mahatmya. 


Vildsa X 


This Vilaisa is devoted entirely to the characterisation of the 
Vaisnava devotee and Vaisnava religious practice, and gives an 
epitome of social and religious usages known as Vaisnava Sad-acara. 


After performing the rites and ceremonies described above, a 
Vaisnava should adorn himself with sectarian Tilaka marks and 
repair humbly to the assembly of Vaisnava devotees. The charac- 
teristics of a Vaisnava devotee are then enumerated and illustrated 
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hy the citauon of a large numbcr of authoritative texts. The 
general definition is that one whose deity is Visnu is a Vaisnava.' 
Fven those devotecs of Siva, who do not make any distinction 
hetween Siva and Krsna, and observe Vaisnava usages are good 
Vaisnavas. After mentioning the general excellences of piety, good 
birth. learnmg, devotion, humility, compassion and good conduct, 
Gopila Bhatta deals with the special qualitics in detail. They are: 
(‘) attachment to the Bhagavata Sastras and Bhagavata religion 
(Bhagavacchastra-dharma-parata), (i/) paying honour to the 
Vaisnavas (Vaisnava-sammana-nistha), (ii?) devotion im the service 
of Tulasi (Tulasi-seva-nistha) , (1v) joy in the sacred names (Naiman) 
end -in the recollection (Smarana), meditation (Dhyana) and 
worship (Piaji) of the deity, (v) exclusive devotion (Ekantikata) , 
causing undivided intentness (ananya-parata) by the knowledge 
(vimdnena) of the Bhagavat. This exclusive devotion presents 
four aspects, namely, faith in the religion indifference to other 
things like Jima and Karman, decp affection (Manorati) in spite 
of hindrance (vighnaledilatve’ pi), and absoluteness of love for the 
deity (Premaika-parataé). There are three grades in this love or 
Preman. That love is superior which sces the deity in all creatures 
and all creatures in the deity, and attains the consciousness of 
identity (Abheda-jiiaina). That love is middling which is devoted 
to the deity, friendly to his devotees and compassionate to the 
ignorant, but which disregards the hostile and thus adopts an 
attitude of distinction (Bheda-jiana). That love is inferior and 
common (Prakrta) which concerns itself only with the worship 
of the deity and docs not respect his devotees nor regard anything 
else. 

This is followed by an elaborate glorification of the Vaisnava 
devotce and the supreme benefit of his devout company, each 
statement being illustrated, in the usual mauner, by the citation of 
a large number of texts. The company of the Vaisnava devotee 
(Bhagavad-bhakta-sanga) is said to destroy all evil (Anartha- 
nivartakata), turning all cvil into good (Anarthasyapyartha- 
padakaté), accomplish the attainment of all desired objects 
(Sarvesta-sidhakataé) and absolution from all sin (Sarva-pataka- 
mocakata). sharpen the intellect (buddhim visadayati), produce 
devotion (Bhakti-sampadakaté), make one forget everything about 
the Deha (body) and Dehin (soul), bring joy to the whole world 
(Jagad-dnandakaté) and Iecad to emancipation (Moksa-pradata). 
It is indeed superior to taking baths in all holy places (Sarva-tirtha- 
dhikaté) and higher than all pious deeds (Sarva-satkarmadhikata) ; 


1 visnur eva hi yasyaisi devata vaisnavah smrtah. 
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in fact, it is the essence of everything (Sarva-sérata). The evils 
of bad company (Asat-sanga) and of reviling the Vaisnava 
(Vaisnava-ninda) are then dealt with in detail, as well as the mode 
of approaching the holy company of the Vaisnavas (Vaisnava- 
samaigama-vidhi). If a Vaisnava meets a devotee of Visnu, he 
should welcome and embrace him, grcet him with sweet words, 
and salute him by falling prostrate at his feet (dandavat) ; for 
Visnu resides in the heart of all Vaisnava devotees. In this 
connexion Gopala Bhatia describes at length the merits of praising 
and paying respect to the Vaisnava and of reading or listening to 
their scriptures (Sastras), of which the most sacred and purifying 
is the great Srimad-bhdgavata. By listening to the deeds of 
Srikrsna described therein, both the speaker and the hearer ensure 
the highest religious merit for themselves by the removal of their 
sins, gratification of all desires, -_ awakening of resignation and 
love for the deity. 


Gopala Bhatta now proceeds to explain in detail the general 
characteristics of the Bhigavata religion (Bhagavad-dharma), which 
leads to the love (Rati) of the deity. The subject is approached 
more from the point of view of religious practice than theology and 
philosophy. Besides general qualities like kindness, friendship, 
reverence, piety, penance, compassion, restraint of words and deeds, 
study, simplicity, continence, power of endurance, contentment and 
so forth, the list of special characteristics includes such overt acts 
of piety and observance of vows, rites and usages as are enjoined 
by the Vaisnava Sastras. These are, for instance, the observance 
of the eleventh day of a fortnight (Ekadasi), on which day fasting 
is considered indispensable and efficacious, celebration of certain 
nights with vigil, daily worship, reciting of the thousand sacred 
names, keeping vows on the Mahadvadasi days, constant use 
of Tulasi garland, Tulasi paste and Tulasi leaves in all religious acts, 
holding the Paidodaka on one’s head and partaking of the sacred 
food-offering (Naivedya), annual visit to Mathura, listening to the 
scriptures and singing the glories of the deity, dancing and music 
on the nights of vigil and a series of similar pious acts which foster 
devotion to the Bhagavat. The chapter concludes with a descrip- 
tion of the merits of celebrating the glories of the deeds and sports 
(Lila) of the Bhagavat. 


Vilésa XI 
This Vilasa deals with worship in the evening and at night, 


and contains incidental remarks on certain rules of virtuous conduct 
and on the efficacy of repeating the sacred names. 
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According to the Visnu-purdna, the proper time for evening 
worship comes when the sun is half set. Punctuality is necessary, 
but if one is possessed of the highest devotion, no sin will accrue 
if one fails to be punctual.. The religious rites are not indispensable 
for a man who has reached the highest stage of devotion, and the 
question of Patitya (degradation) does not arise on account of 
unintentional mistake, which is always pardonable. 


There are rules, given by the Gautamiya Tantra, for different 
modes of meditation and worship at the three junctures of the day 
(Tri-samdhya). In the morning Krsna should be contemplated as 
seated among Gopa-Gopis under the shade of the divine Wishing 
Tree (Kalpa-vrksa) at Vrndavana, and worshipped with sixteen 
kinds of gifts (Sodasopacira, to be mentioned below), and with 
the offermg of milk and curd (Dadhi) in a golden plate to Krsna 
and in a plate of bell-metal to the Gopas respectively. At midday. 
Krsna should be coniemplated as seated in the Padmasana posture 
at the foot of a golden mountain adorned with lakes. lotus, birds 
and trees, and worshipped with the offer of Jati flowers and with 
rice-food placed in a silver plate before Krsna and his companions. 
In the evening, Krsna should be contemplated as seated in an 
arbour of jewels under -the Kalpa tree and adorned with sandal 
decorations, garlands and ornaments, and worshipped with fragrant 
flowers and offer of pure boiled milk in a silver cup. All these 
three are really mental modes of worship (Manasi Arcana) and 
should be accompanied by the muttering of the Mantra one 
thousand and eight times (or, for brevity, one hundred and cight 
times). 


The worship at night follows by an offering of oblations (Homa) 
in accordance with the usage of particular Sampradayas. After 
some music and dance, the worshipper should pray to the deity to 
retire to bed, take the image there. offer thick sweetened milk, 
camphored betel, unguent and garland, and leave it to rest after 
dedicating mentally all his own acts to the deity. Wealth properly 
acquired receives its fruition in elaborate ceremonial worship. but 
those who are unable to undertake it should offer the minimum 
requisites of gift. or may ‘only witness the performance. The 
witnessing of the worship or the sight of the image is in itself 
productive of the highest good. 


Gifts to the deity are never wasted, but they always produce 
the highest merit. Special gifts are specially efficacious. Among 
such gifts are mentioned the offer of a black milk-cow with a calf, 
the dedication of a pond and garden, the construction of market- 
avenue (Apana-vithika), the building of a city, the gift of 
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palanquin, horse, elephant, ringing bells, pitchers, stands or 
receptacles for incense, light, garland and perfume, metal utensils, 
various kinds of jewels, dress and ornaments, flower and fruit 
trees, religious books (like the Srimad-bhdgavata), dancing girls 
and maid-servants, musical instruments, and lastly, the construction 
of altar (Vedi), portal (Torana) or temple (Mandira). 


Regarding the requisites of worship, Gopala Bhatta states that 
though the number of Upacaras is not limited, the Tantric 
Vaisnavas have grouped them into three classes to suit the means 
and convenience of different kinds of worshippers. The group of 
five Upacaras consists of perfume (Gandha), flower (Puspa), incense 
(Dhiipa), light (Dipa) and food-offering (Naivedya). The second 
group consists of ten Upacaras, namely, the five just mentioned 
and Arghya (reception-offering of rice, Durvi-grass and flower, or 
water only), Pidya (water for washing the feet), Acamaniya 
(water for purificatory sipping), Madhuparka (offer of milk and 
honey), and Punar-Acamaniya (water for sipping again). The third 
group of sixtecn Upac&iras comprises all these ten, and Svagata 
(word of welcome). Asana (seat), Snaniya (water for bathing), 
Vasana (garment), Abharana (ornament), and Candana (sandal- 
paste).1 But there is also a long list of sixty-four Upacaras, which 
is also enumerated, but we are told that they are differently given 
in different books. If these requisites of worship are not available, 
simple procedure is prescribed. In such a case, one may offer 
flower and unhusked barley-corn (Aksata-yava) or pure water, or 
a piece of Tulasi leaf only. Whatever is unavailable may also be 
imagined and offered mentally. 


In this way is completed the perfect day of the Vaisnava 
devotee. After saluting the deity with prostration of the body, 
he should take his meal, retire to bed and fall asleep with the 
remembrance of the deity and with the muttering of prayers and 
sacred names. He should wash his hand and feet and perform 
Acamana before retiring to bed and lie down with his head either 
towards the east or the south. In this connexion Gopala Bhatta 
lays down, for the henefit of householders, certain rulés with | 
regard to sleeping with one’s own wife. 


The rest of the chapter is devoted to the glorification of 
Vaisnava worship of the Bhagavat, its necessity and efficacy, and 


* In this last enumeration some substitute Pradaksina (circumambulation). 
Namaskara (oheisance) and Visarga (parting) for Punar-Acamaniya. Madhuparka 
and Candana. Gopala Bhatta speaks of local custom in the enumeration of 
Unaciras. 
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dwells at length on the cultivation of the devotional attitude of 
Bhakti and the supreme merit of uttering the various sacred names 
of the deity. The worship of the Bhagavat is the highest good and 
brings all bliss and blessing in this and next life. This thesis is 
illustrated in various ways by the testimony of a large number of 
authoritative texts. which speak of its wonderful virtue and _ its. 
obligatory character. Even worshtp performed negligently docs not 
hecome fruitless; i{ is much more meritorious than, for instance, 
the study of the Vedas or offering of oblations. But the best form 
of worship and devotion in the Kali Age is the recollection and 
uttering of the blessed names. A list is given of the various names 
to be uttered at different times and in different situations; for the 
Sastras declare the utterance of particular names for the accomplish- 
ment of particular objects. For instance, the name Visnu_ is 
appropriate at the time of taking medicine; Jandrdana at meals; 
Padmanibha when one retires to bed; Prajapati at the time of 
sexual enjovment: Cakrin in the hattle-field ; Variha in water and 
Jalasdyin in fire; Narasimha in the forest and Raghunandana in 
the mountain; Govinda in case of bad dreams; Narayana at the 
time of inauspicious sneczing : Garudadhvaja to avert the effects of 
poison; Vasudeva in bathing, worship, Homa and Pradaksina; at 
all times Madhusiidana and in all acts Madhava! Different results 
can be obtained by uttering the different names in different seasons, 
months, fortnights, days and Tithis. 


Gopala Bhatta refers to the dogma, which we have already 
mentioned,' that the name (Naman) and the possessor of the name 
(Namin) arc in the case of the supreme deity identical. From this, 
the supreme efficacy of taking the divme namcs, which is not 
mere eulogium (Artha-vada). necessarily follows. It is said to have 
the power (/) to destroy all sin (Akhila-paponmilanatva), (7) to 
remove all misery (Sarva-duhkhopasamanatvm), (v7) to take away 
the evil effects of Kali Age (Kali-badhipaharitva), (iv) to rescue one 
destined for hell (Narakyuddhirakatva), (v) to demolish the effects 
of Prairabdha Karman? (Prarabdha-vinjfisitva), (v7) to dispel all 
offence (Sarviparadha-bhafijanatva), (v7) to act as a complement 
to human effort (Karma-sampirti-karitva), (vi?) to be more than 
all the Vedas, all holy bathing and filgrimage, and all good acts 
(Sarva-veda-tirtha-satkarmadhikatva), (iz) to bestow all desired 
objects (Sarvartha-pradatva). (x) to he all-powerful (Sarva- 
Saktimattva), (z/) to bring joy to the whole world (Jagad-ananda- 
katva), (vi?) to make one universally adorable (Jagad-vandyati- 


1 See above p. 219. 2 See above pp. 127-28. 
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‘padakatva), (xi) to be the only way to those who have no other way 
(Agatyekagatitva), (av) to be practised always and everywhere 
(Sad& sarvatra sevyatva), (7v) to make oge attain emancipation 
(Mukti-pradatva) and the Vaikuntha-loka where the deity resides 
(Vaikuntha-loka-pripakatva), (avi) to please (Prinanatva) and 
bring the deity himself under the control of the devotee (Vasikaritva) , 
(aviz) to be in itself the highest good (Svatah parama-purusar- 
thatva), and, lastly, (a7) to be the highest form of Bhakti or 
devotion (Bhakti-prakaresu Sraisthyam). Of all the sacred names, 
there is a special efficacy in taking the name of Krsna. The 
Niamaparadhas' or offences relating to the sacred names are then 
briefly dealt with, and it is laid down that the taking of the name 
itself is an expiation of such offences. 


The next topic is the raritv (Durlabhatva) and _ efficacy 
(Mahatmya) of the devotional attitude called Bhakti. It cannot 
be had on demand, but it is the fruit of merit acquired in succession 
of births. It may be acquired by knowledge, meditation, worship 
or penance, but it is the grace of the deity alone which awakens 
it in the minds of men. It destroys sin, removes the necessity of 
activity (Karmadhikara-nirasanatva). purifies and makes the mind 
serene, stimulates all good qualities, strikes at the root of egoism, 
pleases and suhjugatcs the deity, effects union with him, makes one 
attain all desired objects and reach the Vaikuntha-loka. It is the 
highest duty. the highest path: it is higher than Moksa or mere 
emancipation ; it is in its very nature the highest good. 


The outward acts of piety.” such as Sravana, Kirtana, Smarana, 
Pada-seva, Arcana, Vandana, Dasya (=Karmiarpana, according to 
the commentary), Sakhya (=Trust) and Atma-nivedana, determine 
the characteristics of Bhakti; and such Angas or means may be 
eight, nine or sixteen, They may include initiation (Diks&) into 
the Visnu-Mantra: taking of the Padodaka and Mahaprasada, wearing 
the sectarian marks, doing scrvice to Vaisnavas, worship of the 
Tulasi plant, observing the fast days and night vigils, singing. 
dancing or enacting a rellgious play (on the divine Lila) before 
the deity, visit to Mathur& and so forth. Some of these acts are 
obligatory, but some optionel; and of all these, as well as of the 
characterisation of Bhakti into three grades as Taimasa, Rajasa and 
Sattvika according to the nature of the devotee, we are told that 
detailed information will be found in such works as the Muktd-phala 


(of Vopadeva) and (the commentary adds) the Bhakti-rasdmrta- 
sindhu. 


t 


+ See above p. 130. * See above p. 120. 
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The highest form of Bhakti, however, is what is called the 
Prema-Bhakti or loving devotion for the deity, which dispenses 
with the necessity of overt acts and brings the Caturvarga (Dharma, 
Artha, Kama and Moksa) under the unsolicited control of the 
devotee. The inner and outer springs of the Prema-bhakti, such 
as complete detachment from objects of senses, tears, thrilling of 
the body and mind, singing, dancing. laughing, crying, melting of 
the heart, and so forth, are described. Such a devotee is neither 
sane nor insane. He is above all fear, all shame- and all misery. 
The attitude consists of complete surrender of self (Saranapatti) 
to the grace (Pras&da) of the deity, who thereby reveals himself 
to the devotee in all his self-surrendering charm. The necessity, 
characteristics and effect of Saranapatti are then dealt with in 
detail. 


The chapter concludes with a lst of rules of virtuous conduct 
and traditional usages for Vaisnava householder (Sadacara) ,! but 
it is too long and detailed to be summarised here. It is noteworthy, 
however, that in addition to the Puranas, the orthodox law-books 
of Visnu and Atri are also drawn upon. Some injunctions are 
noteworthy. For mstance. one should expiate by looking at the sun 
if one comes across the sight of a low-caste Candala, an atheist or 
a Yavana! Jt is forbidden to receive any gift from a Sidra. These 
and similar injunctions point to a regard for Varmasrama-Dharma 
as a curious feature of this Vaisnava faith. 


Vildsa XII 
This Vilisa, called the Ekadasi-nirnaya, deals with the topic 
of fasting on the cleventh (and also the twelfth) day of the fort- 


night, and opens with a salutation to the Bhagavat, to whom 
these days of fasting are said to be very dear. 


Of the necessity of fasting on the cleventh lunar day or the 
Ekadagi Tithi, four reasons are given, namely, satisfaction of the 
Bhagavat (Bhagavat-prinanatva), observance of Sastric injunction 
(Vidhi-praptalva), prohibition of eating on that day (Bhojana- 
nisedha) and liability to sin resulting from non-observance 
(Pratvavaya). 


No distinction should be made between the Ekadasi days of 
the dark and the bright forinights respectively, and fasting on 
both days produces the same result. If the Ekadasi falls on a 


 ] 
* Some of the rules are almost sinilar to es prescribed for the Snataka 
in the Dharma-Sastra. 
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Sunday or on the day of the sun's zodiacal passage (Samkranti), it is 
specially effective. Jaimini expresses a contrary opinion and 
forbids fasting on these days, as well as during solar and lunar 
eclipses ; but Gopala Bhatta thinks that the prohibition is applicable 
to whal is called Kamya Upavisa. that is, optional fasting for the 
attainment of a particular object, and not to fasting on the Ekadasi 
which is compulsory. The Ekadasi should be observed even during 
the period of impurity (ASauca) consequent upon birth and death. 
The Sraddha day. which might happen to fall on the Ekadasi, 
should be shifted to the following day im order that the Ekadasi 
fasting may he observed duly. 


Every one, without distinction of caste, sex, creed, or station 
in life, is entitled to fasting ; but those whose age is below eight and 
above eighty, need not fast. A householder (Grhastha), a student 
(Brahmacarin). a sacrificcr (Ahitagni) or a hermit (Yati), as well 
as a Vaisnava, Saiva or Saura, should, therefore, observe fasting 
on the Ekadasi day. In case of inability. a substitute. who is a 
near relative (son, wife, brother, sister, or any Brahman) and who 
is not paid for the purpose, may be appointed: but the substitute 
appropriates to himself a large part of the merit of fasting. Or. 
one may, in lieu of fasting, offer gifts to good Brahmans. If he is 
very old or very young, or afflicted with disease and disability, he 
may eat once at night or live on milk, fruit and water. But in no 
circumstances should a Vaisnava eat on those days when the deity 
goes to sleep (Sayana-Ekadasi, the eleventh day in the light half 
of the month of Asadha), or when he rises from sleep (Utthana- 
Kkadasi, the eleventh day in the light half of the month of 
Karttika), or when he turns on the other side in his sleep (Parsva- 
parivartana-Ekadasi, the eleventh day of the light half of the month 
of Bhadra). The merits of Ekidasi fasting are then exuberantly 
detailed ; we are told, for instance, that such fasting is superior in 
merit to the performance of thousands of horse-sacrifices or of the 
Vajapeya. 


The Tithi (lunar day) of Ekadasi may be Viddha (Mixed) or 
Sampirna (Pure). It is Pirva-viddha when touched in the forepart 
by DaSsami, and Uttara-viddhé when touched in the latter part by 
Dvadasi. Of these two, fasting on the Pinva-viddha day is to be 
avoided, although it is generally stated that fasting on the Viddhi 
Kkadasi dav is highly inauspicious. In this connexion four kinds 
of Vedha (namely, Vedha, Ati-vedha, Mahavedha, and Yoga) are 
distinguished: and Méadhava’s interpretation of these terms is 
quoted. It is explained that other Tithis are called Sampirna 
when they last from one sunrise to the next sunrise ; but in the case 
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-of Ekadasi, if it lasts for two Muhirtas! before sunrisc it is 
Samparna, and a Vaisnava should fast on that day. The term 
‘sunrise,’ or, strictly speaking ‘dawn’ (Arunodaya), is explained as. 
the time consisting of four Dandas before the actual sunrise ; while 
i‘ Vaisnava’ is described as one who has accepted the Visnu-Mantra 
and worship of Visnu and who is very particular about his dutics 
and observes fasting on the Ekadasi day. 


All this is more or less technical discussion, but it is necessary 
to determine the exact time and period of fasting as a vow. 
Various types of Ekadasi are distinguished. If the Sampirna 
Ekadasi begins at dawn and remains up to the next morning, the 
fasting, which is called Unmilani, should be observed on the 
Dvadasi. If a portion of the Samparna Dvadasi, which is preceded 
by a Sampirna Ekadasi, falls on the thirtcenth day (Trayodasi), 
then both the fasting and its break, which is called Vaijull, 
should occur on the Dvadasi. Tf the three lunar days, the 
Ekadasi, Dvidasi and Trayodasi, fall on the Dvadasi, it is 
called Tri-sparga; the fast, beginning on the Dvadasi, should be 
broken on the Trayodasi. It is said to be one of the most cfficaci- 
ous fasts. If the Sampirna Pirnima (full-moon) or Amavasya 
(new moon) covers a portion of the next day (Pratipad), then 
one should not fast on the preceding Ekadasi (even if it is 
Sampiirna), but on the Dvadasi, which vow is called Paksa-vardhani. 
The conjunction of stars also gives us four divisions of the Dvadasi. 
namely Jaya, Vijaya, Jayanti and Papa-nasani, but the details are 
considered in the next Vilisa. Gopala Bhatta concludes the subject 
with the remark that the correct ascertainment of the . EkAdasi 
Tithi is difficult. In case of doubt, learned and pious Vaisnava 
Brahmans should be consulted ; but those, who pay no attention to 
the Veda, Tantra and Dharma-sastra, or have no regard for 
their preceptor, Mantra and Vaisnava scriptures, should be 
avoided. 


Vildsa XIII 


In this Vilfisa the connected topic of the rites and duties of 
the days respectively preceding and following the Ekadaéi fast is 
dealt’ with. 

On the tenth day of the fortnight (Daégami), the Vaisnava 
should take his morning bath, put on a fresh garment, and take a 
solemn vow with the Samkalpa-Mantra of performing it for threc 
days with effect from the Dasami and completing it without hitch 


* A Muhirta is said to be 80th part of a day, a period of 48 minutes. 
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by the grace of the deity. During this time it is not necessary to 
bathe again, even if he comes in contact with one who is not 
touchahle. At midday he should take his meal consisting of 
Havisya and Ksara, the ingredients of which are described in detail. 
Without taking any food at night, he should lie alone’on the 
ground, thinking of the deity. The use of certain things are 
forbidden on this day; bell-metal utensils, meat, the lentil or 
pulse called Masura, the chick-pea (Canaka), honey, eating twice, 
physical labour, speaking untruth, gambling, slceping at daytime 
and society of women. 


On the day of fasting the Vaisnava should bathe in the morning 
and worship the Bhagavat; then, facing the north and holding a 
copper pot, filled with water, he should take the vow (Samkalpa- 
Mantra) of fasting for the day and taking his meal on the following 
day. Offering flowers to the deity, he should drink the water thus 
sanctified by the Mantra. If the Dasami extends beyond midnight, 
the vow (Samkalpa) should be taken after the first four Praharas 
(Prahara=about three hours) of the EkadaSi elapses. The Upavasa 
(Fasting) is characterised in the Grhya-pansista, Kadtydyana-smrti, 
Visnu-dharma, Brahma-vaivarta and other works. It is said to be 
association (Vasa) with virtue by the avoidance (Upa=Upavrtya) 
of sin. As a form of continence, it consists chiefly of the discard- 
ing of all objects of luxury or enjoyment (Bhoga), such as ornaments, 
garlands, perfumes, unguents, betel, collyrium, fine dress and even 
tooth-brush! In addition, one should avoid gambling, untruth, 
cleep by day, meat and drink, sexual enjoyment, and the sight of 
unbelievers, which last act entails an expiation. The virtues that 
should be cultivated are forbearance, truth, kindness, silence, purity, 
control of the senses. worship of gods and fire-sacrifice, contentment, 
avoidance of anger, injury and theft, as well as meditation, recollec- 
tion and repetition of Krsna’s name. After performing evening 
worship, the Vaisnava should observe vigil at night (Jagara). 
This may be done by worship, prayer, dance, music and other 
entertamments for the pleasure of the deity, listening to the 
Puranas and so forth,—twenty-six different kinds of acts being 
prescribed for the purpose. The vigil is obligatory, as well as 
danee and music; and the glory of observance and sin of 
non-ohservance are described in detail on the testimony of the 
scriptures. 


The break of fast (Parana) has also a set of rites and duties. 
After morning worship, the vow is 1o be dedicated, with appropriate 
formula, to Hari: but, in the opinion of sonie authoritative: 
Vaisnavas, the Upacaras need not be offered at this worship, e* 


Rituakism and Devotional Practices $75 


‘the image of deity should not he bathed. After finishing his 
daily duties, the Vaisnava should feed the Brahmans and eat a 
few Tulasi Icaves before breaking the fest. The Dvadasi should 
never be allowed to pass. If the Dvadasi lasts for a short period, 
the morning and midday duties must be performed early in the 
morning. If this also becomes impossible. then they should be 
completed before daybreak. In case of difficulty even in this period, 
the fast should be broken with water only, and then the duties 
performed in due course. The first quarter of the Dvadaéi is 
called Hari-vasara, or Hari’s day; :t should be allowed to elapse 
before fast is broken. Regarding choice of food, the same rules 
about permitted and forbidden foud as mentioned under Daégami 
should be observed. 


The rest of the chapter is taken up with a detailed account of 
the eight kinds of Dvéadasi, ali-ady mentioned, namely, the 
quartet depending on Tithi (Unmilani, Vafijuli, Tri-sparga and 
Paksa-vardhani) and the quartet depend:ng upon certain stellar 
conjunction (Java-~ Vijaya. Jayanti and Pipa-nasani) ; their merits, 
method of observing vows and rules of worship on these special 
occasions; detcrmination of time for observing and breaking fast 
by consulting such works as the Nrsimha-paricaryaé; and topics 
connected with these rites and observances. 


Viladsa XIV 


This and the two following Vilisas deal with the subject of 
monthly religious observances, occu"ring throughout the year, and 
rites and duties connected with them, and includes a treatment of 
the various Vaisnava festivals. The present Vilaisa is devoted 
particularly to those occurring from the month of Agrahayana to 
that of Caitra. 


The month of Agrahayana or MargaSirsa is the most important 
and foremost of the months, during which the rites and ceremonics 
mentioned below confer much merit. One should worship the 
Bhagavat under the Tulasi shrub with dance and music. The 
performance of Nakta-vrata (nightly vow), that is, fasting at 
daytime and taking food once only at night, worship of the Fish- 
mearnation (the other nine incarnations to be worshipped successively 
in the following months), morning Lath, Japa and Homa, offer of 
Paiyasa (a preparation of milk, rice and sugar) as Naivedya, and 
gift of warm clothes for protection from cold, are acts of piety 
approved in this month. The only Vrata that may be undertaken 
is the Katyayani Vrata, which the Gopis, living on Havisya, 
performed for the pleasure of the deity. 
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In the month of Pausa, a pious Vaisnava should sleep on the 
ground, bathe and worship thrice daily up to the twelfth day of 
-the bright fortnight. This may be observed for the whole month or 
for a fortnight or for ten or five days. He should complete, with 
dance and music, the act of worship by the Festival of Curd and 
Rice (Dadhyodanotsava), and besmear the image of the deity five 
times with five seers of Ghee. “ 


The month of Magha is said to be highly auspicious from the 
devotional point of view. Besides worship of the deity three times 
daily in the manner already described, placing of gifts of light, 
blankets, fuel, garment, footwear, oil, sheath of cotton, cotton tree 
and cotton covering, distributing painted piece of cloth and rice 
and feeding of Brahmans, are mentioned as praiseworthy. The 
most meritorious and obligatory function in this month is the daily 
morning bath (Magha-snaina), bare-bodied, in the Ganges or in a 
pond, to which every one, without distinction of caste, creed, sex 
or age, is entitled. The three festivals aud Vratas in this month 
are the Vasanti Paficami, Bhisma-Astami, Bhima-Ekadasi, and 
Varahi Dvadasi. The first, the early Spring Festival, occurs on the 
fifth day of the bright fortnight, during which there is great 
worship with fresh flowers, leaves and unguents, songs sung in the 
Vasanta Raga, dance, music and lustration. The second occurs 
on the eighth day of the bright fortnight,’ during which libation of 
water is to be offered to Bhisma, the best of Bhagavatas, and fast 
is to be observed. The Bhima-Ekadasi and Varahi Dvadasi follow 
on the eleventh and twelfth days respectively. 


In the month of Phalguna, worship of the deity with Campaka 
flowers, mango-blossoms, incense and perfume, as well as offer of 
fibation to the Fathers, is prescribed. Among the chief festivals we 
have the Siva-ratri to be observed on the fourteenth day of the 
dark fortnight. Though it is not campulsory for Vaisnavas, it is 
mentioned in accordance with the practice of good Vaisnavas, who 
should not be indifferent to it but observe it for the pleasure of 
Krsna... On this particular night, it is necessary to fast, worship 
Siva and keep a whole-night vigil. Yf the twelfth day of the bright 
fortnight is connected with the Pusya asterism, it is called Govinda- 
dvadasi. It involves fast, vigil, and worship, and is observed after 
the manner of the Papa-nasani Vrata mentioned above; it is also 
called Amardaki Dvadasi, as the worship of the deity is prescribed 
under the Amardaki tree. On the day of full-moon, there is the 


According to the theology of this school, Siya is a devotee (Bhakta) of 
Krana. In Krsnadisa Kavirija’s biography we are told that Caitanya visited 
Saiva temples in his South Indian pilgrimage. 
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Vasanta-Utsava (Spring Festival), which consists of the worship of 
Vasanta (Spring), Krsna’s favourite, with mango-blossoms; the 
method of worship is described in the Bhavisyottara Purana, revealed 
therein to Yudhisthira by the Bhagavat himself. 


The three important observances in the month of Caitra are, 
during the bright fortnight, the Rima-navami on the ninth, the 
Dola-vatra on the eleventh, and the Madanarpana festival on the 
twelfth day. ‘The first of these consists of fast with worship of 
Rama and the five serics of his attendant deities (Avarana-devata) . 
such as Kausalyaé. Haniimat, Bharata, Bibhisana and so forth. 
The accomplishment of the vow (Vrata) abounds with Tantric 
practices of Mudra, Nyiisa, Mandala etc. The Dola-vatra is an 
important Vaisnava festival. In the opinion of some Vaisnavas, it 
may be held on the third day of the bright fortnight ; if possible 
it should be continued uninteriuptedly for the rest of the month. 
The image of the deity, with its face turned towards the south, is 
placcd on a swing and moved to and fro with the celebration of song, 
dance and music. Lustration, worship, night-vigil and other usual 
rites are to be duly performed. The other Vaisnava festivals of 
Snana-yatra, Candana-yatri and Ratha-yitri, like Dola-yatra, ar: 
lo be celcbrated on the days and after the manner of those of 
Jagannatha at Puri. The Madanarpana or Damanaka-ropana 
festival consists of the planting of an Asoka tree with appropriate 
Mantras and ceremonial worship, being really a devotional service to 
the love-god, whose symbol is the red Asoka. On the preceding 
night the Asoka plant should be placed in a Sarvatobhadra Mandala 
in front of the deity ; and on the cight quarters the love-god is to 
be invoked, with appropriate Bija and Mantra, as Kama-deva, 
Bhasma-Sarira, Ananga, Manmatha, Vasanta-sakhi, Smara. Iksu- 
cipa and Puspa-baina. and worshipped with flowers and with the 
repetition of the Kima-gayatri 108 times. 


In the month of Vaisakha, various devotional acts, known 
collectively as Kegava-vrata, are prescribed, such as bathing twice 
in a river or pond, living on Havisya, practising continence, lying 
on bare ground, worship of Visnu and Laksmi at the three Samdhyas, 
offer of sesamum, Ghee, water, rice, candied sugar and a real cow or 
a& sesamum-cow (to be spccially offered by the rich devotee), and 
gift of gold, food, clothes, footwear, umbrella and other things to 
worthy Brahmans. Of special merit are the acts of morning bath, 
worship, gift, fasting, living on Havisya and Brahmacarya, to which 
is added feeding of Brahmans. These are to be specially observed 
on certain days,®namely, the Aksaya-trtiya (the third day of the 
bright fortnight), the day on which the Yugas and the Vedas 
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commenced ; the Sukla Saptami (the seventh day of the same), 
celebrating the drinking up and releasing of the Jahnavi (Ganges) 
by the sage Jahnu; and the full-moon day which commemorates the 
commencement of the Varaha-kalpa. The festival of Nrsimha- 
caturdasi, on the fourteenth day of the bright fortnight, deserves 
special observance as the day on which the Man-lion incarnation 
appeared. It includes elaborate worship of the deity and _ his 
devotee Prahlada. Gopaila Bhatta concludes the chapter with the 
remark that those who are unable to undertake all the rites and 
ceremonics of the month of Vaisékha need only observe morning 
bath and worship (to be performed according to capacity) on the 
thirteenth, fourteenth and fifteenth (full-moon) day of the bright 
fortnight, or only feed ten Brahmans. 


Vildsa XV 


In this Vilésa Gopala Bhatta continues the subject of monthly 
festivals and observances, and deals with those which occur from the 
month of Vaisikha to that of ASvina. 


From the full-moon day of Vaisikha to that of Jyaistha, the 
worship of Krsna reposing in water is the most important rite. This 
may also be performed in Asidha or Srivana, if there is no rain to 
allay the heat of the season. The image of the deity, consisting of 
the dark Silagrima stone, is to be placed in a receptacle of gold. 
silver, copper or even earth, which is filled with cool and fragrant 
water ; and daily worship is to be performed in the usual manner. 
In the evening, after the image is annointed with unguent and 
perfume, it should be placed on a throne and honoured with the 
waving of lights (Nirajana) and other forms of worship (Aratrika) ; 
this should be specially performed on the Dvadasi night. It is 
highly efficacious on the days in which the sun stands in the 
zodiacal sign of the Cancer (Karkata) or of Gemini (Mithuna). 

In the month of Jyaistha, when the sun stands in the signs of 
Taurus or Gemini, on the eleventh or Ekadagi day of the bright 
fortnight, one should undertake the vow of what is called ‘waterless 
fasting’ (Nirjala EkadaSi). in which one should avoid even a drink 
of water from sunrise to sunrise. It is said that those who are 
unable to keep periodical fasts, this one fast is enough to cover the 
deficiency. At night, the deity is to be worshipped with the usual 
rites and bathed in milk; and an all-night vigil is to be observed 
with dance and music in front of the image. After a bath next 
morning and worship of the Trivikrama form of the deity, the 
worshipper should make gifts of gold or of pitchers‘ filled with water, 
tu Brahmans, and then break his fast after drinking water. 
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On the twelfth day of the bright fortnight of Asadha when the 
Bhagavat. goes to sleep, the worshipper, after breaking his fast, 
should wear Visnu’s marks (conch-shell, disc, mace or lotus, Sankha, 
Cabra, Gada or Padma‘) burnt on the skin with red-hot iron. This 
is meant to be a sign of the devotee’s ardent love for the deity, 
and should never be ridiculed on the pain of punishment in hell! 
Krsna is to be worshipped on the occasion with five Upacaras ;7 
and the emblems, Sankha, Cakra, Gad& and Khadga, of the deity 
arc to be invoked, propitiated and worshipped with appropriate 
Mantra and Tantric spells (Bija) like om ram nam mam 
nam pancajanydya namah or om ram kham cam pham sam 
gaddyat namah, and so forth. The worshipper should get these 
tokens made of gold, silver, copper, bell-metal or iron as amulets, 
and wear the Sankha and Cakra on his two arms, the Sarnga on the 
head, and the Khadga on the heart. The chief festival of this 
month is the Sayani-ksiribdhi-mahotsava, and the chief Vrata_ is 
the Caturmasvé. The first is to be celebrated on the eleventh day 
of the bright fortnight, which is known as Sayana-Ekadaéi,? and 
the second on that day, or on the passage of the sun to the sign of 
Cancer (WKarkata-samkrainti). or on the full-moon day. The first 
festival, with its attendant ceremonies, is deseribed in detail. The 
image of the deity, after lustration, should be carried in a palanquin, 
with song aud music, to a sacred tank; and after duc worship, it 
should be requested, with proper prayer and Mantra, to lie down 
and sleep on the water. The Calurmasyva vow, lasting for four 
months during which the deity sleeps, may be taken immediately. 
During this period the Vaisnava should practise restraint in every- 
thing, bathe daily, observe pious rules of conduct, take his meal 
only onee daily bul avoid certain edibles, lie on the bare ground, 
preserve nails and hair, and keep the Candrayana fast regulated 
by the course of the moon (the food being diminished every day by 
one mouthful for the dark fortnight, and increased in like manner 
during the bright fortnight). Besides his favourite fruits, he should 
discard potherhs in Srivana, coagulated milk (Dadhi) in Bhadra, 
milk in Asvina and flesh or fish in Karttika. 


In the month of Sravana, the only important ceremony is the 
Pavitraropana, for which authority is quoted not only from Vaisnava 
and Tantra texts, but also from recogniscd Smrti works like those of 
Bodhayana and Manu. It is to be observed on the bright Dvadasi 


As Khadga asword) and Sariga (Visnu's bow) are also mentioned, the 
six-armed Visnu is probably meant. 
* See above p. 368. ® See above p 372. 
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or the full-moon day. It consists of the investiture of the image of 
Krsna with the Pavitra (or Upavita, sacred cord), and offer of the 
cords also to the retinue of the deity, to Fire, to the spiritual 
preceptor, to good Vaisnavas and to self. The cord is to be prepared 
with threads of gold, silver, copper, silk, lotus-fibre, cotton, Kusa or 
Kaéa grass. If only simple cotton is available, the thread should be 
spun by unmarried Brahman girls, should be folded and re-folded 
thrice. After sprinkling it with Paficagavva and washing with 
pure water, one should sanctify the cord with the repetition of the 
Mijla-mantra one hundred and cight times. There are three kinds 
of cord, according as they contain 108, 54 or 27 such threads and 36, 
94 or 12 knots: and their length should respectively reach the knee, 
thigh or the navel of the image. If the cord is made of 1008 picces 
of thread and 108 knots, it is called Vanamala, and it extends from 
the crown on the head of the image to its feet. For the attendant 
deities, the cord should consist of 27, 16 or 12 pieces of thread ; for 
the Guru and Agni, 27 threads folded nine times: for himself, 
26 folded nine times; for others there is no definite rule. On the 
previous day the threads should be coloured and perfumed with 
saffron (Kunkuma), fragrant aloe (Agaru) or Gorocana (a bright 
yellow orpiment prepared from the bile cf cattle); and the cords 
should be covered with cloth and placed in a basket. On the day of 
investiture, the cords should be placed on full pitchers. in a Sarvato- 
bhadra Mandala, for preliminary purification by the invocation and 
worship of the twenty-one presiding dcitics of the cords, threads 
and knots. The cords should then be dedicated with appropriate 
Mantras and ceremonics, with worship and lustration of the image, 
and with all-night vigil of song and dance. The cords are to be 
worn for a month, for a fortnight, for three days and nights, or for 
one day and night. 

In Bhadra, on the eighth day of the dark fortnight, comes the 
Krsna-janmastami, or the Birth-festival of Krsna, one of the most 
famous of all Vaisnava festivals. Its mythical origin, as detailed in 
the Bhavisyottara, is quoted al length, and the method of deter- 
mining the exact time and period of the vow and its great efficacy 
are discussed and described. In this connexion the authority of the 
Gautamiya Tantra, which is said here to be the exclusive Sastra on 
Krsna-worship, is quoted and followed with great respect. The 
festival consists of the construction of a lying-in chamber of Devaki 
and insta'lation thercin of her image and that of the infant Krsna 
sucking at her breast. There should also be placed the images of ‘t 
large number of attendant deities, including that of Sasthi, the 
goddess presiding over child-birth. Then follows an elaborate course 
of ceremonial worship and adoration, accompanied by fast and vigil. 
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and enlivened by song, music and dance. On the eleventh fast day 
of the bright fortnight of Bhiadra is also to be celebrated the Paréva- 
parivartana or Kati-dana-Utsava of Visnu, in which the image 
should be taken, after the manner of the Sayana-Utsava described 
above, to a tank, laid on the water and made, after duc worship, to 
change its side from left to right. If the next following Dvadasi 
day is connected with the asterism Sravana, the Sravana-dvidasi- 
vrata is to be undertaken with a bath at the confluence of rivers, 
and with fasting and worshippine of the Vamana incarnation of 
the deity. If one is unable to fast on such two consecutive 
days, he may fast only on such a Dvadasi. If this Dvadasi 
touchcs the preceeding Ekadasi, the conjunction forms the Visnu- 
érnkala-yoga. and fasting on such a day is declared to be highly 
meritorious. 

In the month of Asvina, on the tenth day of the bright fortnight, 
one should observe the Vijayotsva festival, which Rima is said to 
have performed under a Sami tree after Taniimat brought back the 
message of Sit#. In this ccremony, Rama is to be worshipped with 
kingly honour under a Sami tree, which also should receive proper 
worship. 


Vildsa XVI 


This Vilasa is devoted entirely to the month of Karttika, which 
1s notable for a series of religious vows and pious observances mvolv- 
ing fast, daily bath, continence. worship, vigil. distribution of gifts 
and festivity. 

The rites and ecremonies for this month are dealt with in detail 
in Skanda, Padma and other Puranas: Gopila Bhatta purports to 
summarise them in this chapter. The gencral acts of piety, which 
are obligatory in this month, are daily bath in the river, living on 
Havisya which should be taken in silence on Paliga leaves, associa- 
tion with pious men and listening to pious words, gifts of various 
things (especially of Tila or sesamum), tending Uhe Tulasi shrub, 
keeping vigils at night by Iving on bare ground, and general worship 
and adoration. Onc of the special observances is the placing of 
hghts (Dipa-dana) inside and outside the temple, on its pinnacle 
(Sikhara-dipa), the lights being fed with Ghee, sesamuim oil or 
‘amphor, Lights may also he placed on strects, cross-ways, in water, 
in the house of Brahmans. under trecs, in cow-pens, and on difficult 
roads through forests or wilderness. Of great efficacy is the posting 
of lamp on an elevated pole in the air (AkaSa-dipa), and the 
nocturnal illum mation with rows of light (Dipa-maliké) on the 
dark new-moon evening (Amavasya) after duc worship of Laksmi. 
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The vows of Karttika are to be taken from the eleventh fast day 
of the bright fortnight of Agvina. Certain articles of food are to 
be avoided in this month, of which a list is given (including honey, 
fish and flesh) : one should not use oil or unguent, sleep on others’ 
bed, take others’ food or associate with others’ women. The special 
worship of Radha and Damodara in this month consists of the 
usual ceremonies, but a Brahman and his wife should be made to 
represent the deitics and worshipped with garment, ornament and 
feeding. On this occasion the eight stanzas on Damodara 
(Damodarastaka) from the Padma-purdna are to be recited. Other 
pious rites and acts of worship are: bath in the spring or well, 
called Radha-kunda, on the cighth day of the dark fortnight 
(Krsnastami) ; offer of light to Yama placed oulside one’s house on 
the thirteenth night (Krsna-trayoda$si) : worship of Dharmaraja or 
Yama the next day (Krsna-caturdasi) ; nocturnal illumination 
(Dipali). mentioned above, on the new-moon night (Amiavasya), 
and fasting; worship of the Govardhana hill, represented by an 
artificial hillock of cowdung, on the first day of the bright fortnight 
(Sukla Pratipad). accompanied by worship of cows (Go-pija), 
and by their sport (Go-krida) ; worship of the mythical king Bali 
and his wife Vindhyavali, represented in a picture, the same evening ; 
worship of Yama. bath in the Yamuna and taking of meals served 
by one’s affectionate sisters the next day (Yama-dvitiya or Bhratr- 
dvitiva), a well known observance in Bengal; worship of cows on 
the cighth dav of the bright fortnight, called Gopastami: and so 
forth. 


Onc of the important festivals of this month is the Prabodhani 
or awakening Visnu from his sleep, on the twelfth day of the bright 
fortnight. to be conducted in the same manner as the Sayana and 
ParSva-parivartana cercmonics of Visnu mentioned above. The 
image is to be taken to a tank, laid there and roused after due 
prayer and worship. In the night, it is to be brought back to the 
temple in a chariot, with song, dance and music, along roads 
brightened by garlands of light. It is highly meritorious to follow 
the chariot. look at the deity and sing and dance in the procession. 
A night-vigil, with worship, is to be observed. 


The Caturmasya is to-be completed on the same day with 
proper observances and with the feeding of Brahmans. As parts 
of the Caturmasyaé are mentioned various Vratas, such as Krcchra, 
Tri-raitra, Ekantaropavisa, Eka-bhakta, Nakta, Vastra, Ayéacita,. 
Phalahara, Payas, Sakahara, Taila-tyiga, Ghrta, Dadhi-varjana, 
Ksira-tyaga, Apiipa, Vrihi, Dhanya, Lavana and Abhyafijana, most 
of which, as their names imply, relate to restriction or taking. of 
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particular kinds of food, as well as to distribution of particular 
gifts prescribed by the Sastras for particular vows. 


A Vaisnava. if capable, should observe the vow of Bhisma- 
paficaka for five days beginning from the Ekadasi, the Dhatri-vrata 
on the full-moon day, and Aksaya-navami-vrata on the ninth 
bright day. If the intercalary month (Mala-masa) occurs, the 
Vaisnava should offer gold and thirty-three pieces of cake, made 
with Ghee, to a pious Brahman householder. 


Vildsa XVII 


After having dealt with the daily, fortnightly and monthly 
practices, Gopila Bhatta proposes in this chapter to deal with 
occasional observances. The subject is mainly Purascarana (pre- 
paratory ritc), the rules of which the author purports to derive from 
the Krama-dimkd, which, in his opinion, is the essence of all works 
on the worship of Gopala-Krsna. 

The Purasearana. which is described as unavoidable for the 
complete attainment of the Mantra (Mantra-siddhi) , is a preparatory 
procedure which consists of five heads of pious acts! daily performed, 
namely, worship of the deitv at the three junctures of the day 
(Traikaliki Piija). repetition of the Mantra (Japa), offer of libations 
(Tarpana), sacrifice with oblations (Homa) and_ feeding of 
Brahmans (Brahmana-bhojana). It is necessary, in the first place. 
to select a spot suitable and solitary for the purpose of undisturbed 
and intensive performance. A long list of such places is given; 
temple, cave, mountain-top, cow-pen, river-bank, Tulasi-grove, one’s 
own house, Agm-salé, lonely garden, confluence of rivers, the 
proximity of one’s spiritual preceptor, seaside, the foot of an 
ASvattha or Amalaki tree, or any holy place which leads to 
purity and concentration of the mind; but the selection should be 
made with an eye to the best possible result. Directions are given 
regarding preparation of the place. the orbit of which should be 
imagined to extend to two or four miles. Eight pegs, measuring 
twelve fingers’ breadth, made of the wood of some sappy tree 
(Ksira-vrksa, a common name for four trecs, Nyagrodha, Udumbara, 
ASvattha and Madhuka), are to be consecrated with the Astra- 
mantra (phat) ten times, and fixed on the ground respectively 
towards the eight quarters by an invocation of the cight Dik-palas. 
A Tantric circle, in the form of a tortoise (Kiirma-cakra), which is 
described in detail, is to be drawn; and the worshipper, sitting on 
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1 patetnigopisand siddhyai puraé caitad vidhiyate. 
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the figure which represents the head of the tortoise, should practise 
repetition of his Mantra (Japa). During Purasgcarana, light food 
should be taken, and forbidden food (especially such as cause 
excitement of the senses) avoided; all luxury, such as music, 
unguent or garland of flowers, as well as association with women, 
should he strictly discarded. Certain rules of conduct should be 
observed, such as daily bathing and worship, sleeping on a mat of 
Kusa grass, restraint of body, mind. speech and act, putting on 
clean clothes and associating with pious people. In accordance with 
the result desired (such as success, knowledge, removal of misery or 
disease), the seat or Asana should consist of the skin of a tiger or 
deer, cotton, canc, silk or wool. The rosary for counting muttered 
prayers or spells requires elaborate directions with regard to its 
material, construction, length, number of constituent beads, and 
suitability for different kinds of worshippers, as well as its consecra- 
tion (Samskara). method and numbcr of counting for different 
purposes. rules to be observed and things to be avoided at the time 
of counting, atonement for deficiencies, and the merit and efficacy 
of the act. These details need not be summarised here, but certain 
broad features may he indicated. The beads may be made of conch- 
shell, gold, silver, seed of lotus or night-lily, jewels. pearls. Rudraksa 
(berry of Elaeocarpus Ganitrus). Kusa grass, seed of Putramyjiva 
(Putramjiva Roxburghii), Amalaki (Emblic Myrobalan) or wood 
of Tulasi ; and the number may be 108, 50 or 25. The result is said 
to differ according to the material or number of beads; and for 
persons of different castes or of different motives, the different kinds 
are prescribed. The best and most efficacious for a Vaisnava is 
the rosary of Tulasi wood. The muttered prayer with the rosary 
may be loud (Vacika). whispered (Upamsu) or mental (Manasa). 
the last mode being the best. There are directions also regarding 
the number of Japas and the fingers to be employed in different 
modes. The rosary should be hidden from sight at the time of Japa 
by a piece of cloth or by the upper garment; and the Japa should 
be performed in solitude with a contented, covered and clean body 
and a continent, undisturbed and undivided mind. If any breach 
of rules occurs, atonement is available by sipping water (Acamana), 
bathing, repetition of the Visnu-mantra, Yogic breathing exercises 
(Pranayama) or Tantric Nyasas. If the Mila-mantra is muttered 
with different Tantric spells (Bija), different results are obtained. 
Thus, if the Kama-bija (klim) is prefixed, the whole world comes 
under control; with May&-bija (hrim), the eight superhuman 
powers (Astaisvarya) are attained; and so forth. But all Japa 
eventually should be conducted in accordance with the particular 
usuge of one’s own Sampradiya. 
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The Homa should be performed, in accordance with the rules 
laid down in the section on Diksa, with the offer of red lotuses 
besmeared with honcy, Ghee and treacle (or simply boiled rice 
mixed with lumped sugar and Ghee). The number of such offers 
should be one-tenth of that of the muttered prayers or Japas. In 
case of inability, the Japa may be a substitute for Homa. 


Libation of water (Tarpana), mixed with flowers and unhusked 
corn (Aksata) and sanctified with Japa. should then be offered to 
Krsna, the number of such libations being one-tenth of that of 
Homa. When this is done, the worshipper should sprinkle handfuls 
of water on his own head, the number of such sprinklings being 
one-tenth of that of libations. 


The feeding of Brahmans (Brahmana-bhojana), with offer of 
Arghya, Padya and other requisites of worship, comes next. The 
Brihmans should he also satisfied with the offer of perfume, 
garland, garment and suitable fee (Daksina). Alms and food should 
then be distributed to the people deserving charity. Then the 
spiritual preceptor, the Guru, should be honoured with gifts of cow, 
land, gold and clothes. The whole ceremony is concluded with 
the taking of sweet and savourv food with one’s relatives and 
friends. 

If any mistake is committed in the Purascarana, it may be 
atoned for by Japa and obeisance (Namaskriva), or by the feeding 
of Brihmans. 


There are also shorter modes of Purascarana, but they are 
meant for thosc who are unable to follow the claborate process 
described above. The man, who succeeds in attaining the Mantra, 
is said to receive supernatural powers, as well as jov, beauty and 
energy Even such a person should worship Krsna thrice daily 
and mutter the Mantra 108 times. 


The chapter concludes with describing the method of 
preparing a Yantra or amulct with mystical diagrams and Tantric 
spells, written on a leaf of gold, silver, copper, Bhiarja, silk or 
finely woven cloth. It is said to have the powcr to make the 
wearer very powerful, attractive to women, endowed with occult 
energies, defiant of all evil spirits; and he can attain emancipation 
and paradise with great ease ! 


Vildsa XVIII 


The construction, from diverse materials, of different kinds of 
images of the *®arious forms of the Bhagavat, as well as their 
characteristics, defined in the Sastras, forms the subject-matter of 
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this Vilasa, in which, as usual, Gopila Bhatta supports his statements 
by copious quotations from the Puranas and from Tantric and 
Vaisnava texts. 


The account begins with the statement that it is necessary to 
construct images of the deity, because Vaisnava worship depends 
on them and derives as much happiness from their sight as from 
the direct beatific vision. The characteristics of the appcarances, 
as revealed to great devotees and recorded in the Sdstras, should 
be strictly followcd. The main features of the Visnu-image and 
the measurement of its various limbs are then described in detail, 
chiefly on the testimony of the Mutsya and the Nédradiya Purana. 
The number of arms of the image may be cight, four or even two ; 
and various weapons and emblems are to be placed accordingly 
In the cight-armed image. the Khadga, Gada. Sara and Padma arc 
to be assigned to the four hands on the right, and Sarnga, Carman 
(shield), Sankha and Cakra to the four on the left. If it has four 
hands, Gada and Padma should be placed on the right and Sankha 
and Cakra on the left hands. If it represents the two-armed Krsna, 
then Sankha and Cakra (and not Venu!) may he assigned to the 
two hands without any discrimination. Below, between the two 
feet, the image of Prthivi (Earth) should-be inserted. On the 
left side of the Visnu-image, there should be Garuda and on the 
right the beautiful Laksmi with lotus im her hand; and on the 
two farther sides there should be Sri and Pusti. On the arch 
overhead the Vidyadharas and the adoring godlings should be 
imaged. The Gopala-image has some variations. It should be 
dark-coloured (Ghana-éyaiina), two-handed (Dvi-bhuja). decorated 
with a chaplet of peacock feathers (Barhapida), and engaged m 
plaving upon his flute (Venu-vidana-tatpara). But the most 
remarkable omission is that the Krsna-image as such, with that of 
Radha, is not described at all by Gopala Bhatta. 


The height of the image should vary according to the accomoda- 
tion of the place where it is to be installed. When intended for 
one’s own house, it should not be smaller in size than a joint of 
the thumb (Angustha-parvan) and bigger than one Vitasti 
(12 Angulas or about 9 inches). In a temple, its height should 
fluctuate between onc and sixteen cubits. 


After describing in some detail the construction and measure- 
ment of various limbs of the images of female deities, the author 
proceeds to give an account (which takes up a large bulk of this 
chapter) of the Sastric features and measurements of particular 
Images representing different forms of the dcity” namcly, Maha- 
varaha, Nrsimha, Trivikrama, Mahavisnu, Lokapala-Visnu, Vasudeva, 
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Samkarsana, Pradyumna, Aniruddha, the ten Avataras (including 
the Buddha !)' and nine Vyihas, Nara and Narayana, Hayagriva, 
Kapila (with his four pupils, Sumantu, Jaimini, Paila and Vaisam- 
payana) Valmiki, Dattatreya (rarely worshipped in Bengal !). 
Laksmi-Narayana, the cight-handed Trailokyamohana with Laksmi 
and Sarasvati, Purusottama, Visvariipa and Jalasayin. Of the 
attendant deities, the images of Laksmi and Garuda are described 
in detail. As the quotations are lengthy and the treatment is 
claborate in its detail, it is not possible to summarise briefly ; but 
there can be no doubt that the chapter is highly interesting to 
students of mediaeval Vaisnava iconography. 

The images may be of four kinds, in accordance with the 
particular material used i its construction, and they have different 
degrees or kinds of efficacy from the devotional point of view. They 
may be painted on a canvas (Citraja). moulded in plaster or earth 
(Lepya). cast in iron (Pakaja) or carved from wood or stone 
(Sastrotkirma). Besides these. mention is made of images made 
with gold, silver, jewels, brass, copper, flower and saffron. 

Detailed directions are given regarding the selection of stone- 
slabs and the ceremonies attendant upon the process of fetching 
and carving them. Stones possessing special and auspicious 
characteristics and found in particular places, are to be chosen 
carefully. Slabs, for instance, which contain salt or acid, or which 
are found in a town, cemetry, cross-road, ant-hill, waste land or 
disreputable places, or which are used for other purposes or for 
the making of the images of other gods. or which have been brought 
by undesirable persons, are to be avoided ; but those found in holy 
and desirable places and do not possess such deficiencies are accept- 
able. Before starting to bring the slabs, the spiritual preceptor, 
who wants to install the image, should worship Nrsimha, accompany 
the sculptor to mountains like the Trikiita or Sriparvata where the 
desirable stones are generally found. He should inspect and select 
an unbroken and onc-coloured piece with certain rites in which, 
among other things, the sacrifice of an animal (Krira-bali) is 
enjoined. Next morning, he should again perform ceremonial 
worship of the slab of stoue, as well as of the implements of the 
sculptor, and have it cut out, brought to a hut nearby and given 
the intended shape. The actual carving comes later, but it should 
be preceded by proper worship of the stone-slab again. During the 
carving the sculptor, well versed in the art, should live a life of 


' The Buddhy is acknowledged by the Bhagavata list of incarnations and by 
Jiva Gosvimin (see above p. 239). but the teachings of the Buddha are ridiculed 
hy the latter, 
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purity and be extremely carcful in his work. Defects in the image, 
aesthetic or otherwise, which are described in detail, are said to be 
productive of evil and disaster. 


The method of constructing wooden images is almost identical 
with that of stonc-images described above. 


In the case of earthen images, equal care is necessary. The 
preparation of plastic earth is of great importance. It should be 
procured from a holy and suitable place, and mixed in equal parts 
with the dust of iron, stone, and nodules of limestone (Karkara, 
found in Bengal under the name of, Kankara). It should then 
be beaten with a atick of Kasiva (Grislca tomentosa), Khadira 
(Acacia Catechu) or Arjuna (Terminalia Arjuna) wood, and stirred 
up with the resin of Sarja (Vatica Robusta) and Srivesta (Pinus 
Longifolia), with exhudation of Kutaja (Wrightia antidysentarica) 
and with unctuous substances, saffron, milk, Dadhi and Ghee. This 
should be done for a month before the preparation is used for the 
construction of an image. 


The Vilésa concludes with a description of the mode of 
constructing the scat or stand (Pitha) of an image. 


Vildsa XIX 


This Vilisa deals with the installation and consecration of 
images. The rites and ceremonies connected therewith are so 
elaborate and the various stages of the procedure are treated so 
lavishly with long quotations from authoritative texts! that only a 
bare summary is possible here. But the interest consists mainly 
in the details of ceremonial worship, which is undoubtedly 
interesting to studenls of mediaeval religious practice of the Vaisnava 
sects in general, but of which enough has been already said above 
to give a rough idea. 


The account begins with the glorification of the pious deed of 
installation and consecration of images, but no image of Visnu 
should be set up without that of his consort Laksmi. The account 
passes on lo the rules for determining proper time and place without 
which no pious deed can be auspiciously accomplished, and to the 
enumeration of classes of persons who are entitled to perform it. 
The months of Phalguna, Caitra, Vaisikha and Jyaistha are 
preferable, as well as certain auspicious conjunction of stars and 
lunar days (Tithis) ; but the act should be avoided during the 


' The quotations are chiefly derived from the Puranas but also from such 


works as Visnu-dharma and Huayasirga-pancardatra. 
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time of the deity’s going to sleep from the eleventh day of the 
bright fortnight of Asaidha to the eleventh day of the bright 
fortnight of Karttika. Regarding place of installation, any holy 
place, riverside, or the bank of a pond are suitable; but the image 
should not face the following cardinal and intermediate points of 
the compass, namely, Agni-kona (south-east), Nairrta-kona (south- 
west) and Vayu-kona (north-west). Undesirable persons, such as 
a Saiva, Saura, Naisthika (a class of Buddhist), naked mendicant, 
i hypocrite or an atheist, one who is ugly. impure, diseased, of 
mixed birth, wicked or hostile to the Sistras. the son of a widow and 
of an unmarried or twice-marricd woman, a bastard, the husband of 
a Sidra woman, one whose livelihood is acting, dancing or music, a 
physician, and so forth, are not privileged for the pious act. 

Before the actual work of consecration. Ganapati and the 
sixteen Matrkas' are to be worshipped, and the Acarya and _ the 
priests honoured after Nandi- or Vrddhi-sriddha.2 There should 
be present four each of Brahman, Hotr and Dvira-jipaka (mutter- 
ing Japa at the door) priests, five Garbha-japakas (muttering Japa 
inside the Mandapa), one Miarti-dhara (who protects the image) 
and one Purana-pithaka (who reads the Puranas), for uttering 
Punyaha (‘happy day’) and Svasti (welfare). A shed or pavilion 
(Mandapa). for which directions are given, is to be constructed. 
including a Mandapa for bathing the deity (Snana) and_ for 
preliminary purification (Adhivasa). The latter should have an 
altar (Graha-vedi) and four pits (Kunda) on its four sides. All 
the Mandapas should be furnished with arches (Torana) and 
awning (Candratapa) and decorated with fresh twigs, coloured rags, 
flowers and fesloons. while the floor should be cleaned and 
besmeared with the holy cow-dung. The Yajamana, with his wife. 
and family, should enter, with the priests, through the western 
door and place two pitchers, filled with water and a piece of gold 
and covered with twigs. at cach of the four doors, putting it on 
harlev-corn (Yava) strewn on the floor. The flags and other 
things should then be dedicated and the Dik-palas worshipped with 
proper prayers and formulas. 

The claborate ceremony of consecration then commences. 
After consecrating {he Mandapa and himsclf by a series of preliminary 
Mantras and religious acts, the chicf pricst (Acirva) should 
perform purification of the pitchers (Kalasadhivasana) to be used 


* The names are: Gauri, Padma. Saci, Medha. Savitri, Vijaya. Jaya. 
Devasend, Svadhi, Q§vaha, Matr. Loka-matr, Dhrti, Pusti, Tusti, and Sva-kula- 
devata (the tutelary deity of one’s family). 

3 Offering to ancestors on any auspicious occasion. 
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for bathing the image, place the various articles to be offered in 
worship (Arghya-dravyadi-sthapana). make the image enter the 
place of bathing (Snina-mandapa-pravesa) and bathe it with a 
prayer to become pure and free from the defects which might have 
been caused by the artists, as well as with appropriate rites and 
Mantras. The artists should also be honoured and duly rewarded. 
Then comes the ceremony of conferring benign (Saumya) sight to 
eyes of the image (Netronmilana), of putting collyrium and unguents 
to the eves (Netrabhyafijana). of offering Arghya and other requi- 
sites of worship (Arghyadyarpana), of invoking auspiciousness 
(Mangalyacarana) by rewarding thc priests and Brahmans with 
gifts, and averting evil (Amangala-nivarana), of specially bathing 
the image again (Visesatah Snapanam) with Paficagavya, various 
herbs, milk, honey, Dadhi, Ghee, earth of various places, and with 
holy water made fragrant with sandal, flowers and other ingredients, 
each act bemg accompanied by its appropriate spells and prayers. 
The image should then be lifted (Utthapana) and carried in a 
suitable conveyance borne by Brahmans to the Adhivasa-mandapa. 
It should then be installed (Sthapana) on a bed of Kusa grass. 
twigs of bamboo and flowers, and covered with finc garment. The 
priest then performs the purification ceremony (Adhivasana) of the 
image by means of Bhita-suddhi and Nyasas, inspire it with life 
(Prana-pratisthai), and worship it, along with its attendant deities 
(Anga- and Parivéta-devatis), in the manner prescribed in the 
Hayasirsa-poncardtra, to which one should refer for particulars. 
In the Mandapa, the chief pricst (Acarya) should appoint four 
Brahmans to protect the image. four Hotrs, four Rtvijs, four 
Japakas and one Siikta-japaka (the Sikta being the Vedic Purusa- 
siikta), as well as four sentinels respectively at the four doors. 
There are special rules for the Japa and recitation of special Siktas, 
Mantras, Stotras, and chapters of sacred texts. Then comes the 
Homa in which the various priests take part, bathing of the image 
again with the water contained in the auspicious pitcher of peace 
(Santi-ghata) with various rites and prayers. After honouring the 
Brahmans with prccious gifts, the ceremony for the time being is 
completed, and the night should be passed in vigil and in great 
festivity with the sounding of conch-shell, auspicious rejoicings, song 
and music. 

Next morning, a pit is to be made in the place where the image 
is to be housed. The pit should be divided into four parts, 
respectively called Brihma, Daiva, Manusa and Paiséca; and after 
some special stones are laid, different objects like corn, gem. metal, 
iron, sandal, perfume and so forth should be thrown into the four 
parts of the pit, with their respective Mantras. On these, a 
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specially constructed slab of stone, which will scrve as the seat 
(Pindika) of the image, is to be laid. The image, bound by a piece of 
rope, is to be carried from the Adhivasa-mandapa with the sound 
of Svasti, bathed by four women whose husbands are living, and 
placed on the seat at an auspicious moment with music and offer 
of flower and perfume. It should he bathed again in Ghee and wor- 
shipped. The priest should touch six parts of its body (namely, right 
and left sides, back, head and two fect) with appropriate Mantras ; 
and, with the recilation of six Vedic Siktas (reference to which is 
given), he should place his hand on the head of the image and 
contemplate the deity, muttering special Japas. The whole procedure . 
is completed by the celebration of Mahapija or great worship, in 
which Avahana, Sthapana, Samnidhapana etc.’ are to be performed 
in the manncr described in Vilasa vi, but with different Mantras. 
The Aciarya, along with the priests and Vaisnavas present on the 
occasion, should then be honoured by fees (Daksinaé) in the form 
of gifts of gold, silver, clothes, cows or pieces of land. 


Those who are able may continuc the festivity and act of 
worship for one day or several days, the procedure of which is 
then described by our author. The method and merit of decorating 
the temple with flags, the process of worship on particular days or 
occasions, the duties of the priest during ceremonies like Avabhrta- 
snana, Vyahrti-homa and Yajamianabhiseka, are then dealt with in 
detail. 


All these rules apply to the installation and consecration of 
immovable images (Sthira-mirti), but moveable images (Cala- 
mirti), meant for family worship, have their own set of rules. 
Two methods of installing and consecrating moveable images are 
now described at length, respectively in accordance with the views 
of Bodhayana and the Hayasirsa-pancaratra. No laying of the 
seat (Pindika) is, of course, necessary in this case ; but the methods 
are almost similar, if Iess elaborate, to those described above, and 
need not be summarised here. 


In the mode of installation called Ekadhvara, no Kunda, 
Mandapa or Vedi is necessary. After performing the Vrddhi- 
Sraddha, the Yajamana is to appoint only one priest who will cook 
Caru (an oblation of rice, barley and pulse boiled with butter and 
milk), bathe the image with Paficagavya and pure water, and put 
it on a seat placed in a Sarvatobhadra-mandala. This is to be 
followed by the acts of Dipa-dana (offer of lights), Caksur-unmilana 
(conferring of eyc-sight), Homa (to be performed 108 times) . worship 
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See above p. 356. 
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of the deity and of attendant deities, feeding of Brahmans and 
Daksina. It is meant to be a much simpler and briefer process. 


The Vilasa concludes with elaborate directions regarding re- 
consecration or re-installation of the image in case it is displaced by 
wicked people, desccrated by the touch of undesirable persons, 
destroyed by fire and flood, defiled by wine or blood, or decayed by 
age. This process is necessary, because the deity never resides in 
an image which is thus rendered unfit for its holy habitation. 


Vilasa XX 


This Vilésa is concerned with the rites and duties connected 
with the construction of temples, the quotations in it being derived 
chiefly from the Purfinas (especially the Matsya) and the Hayasirsa- 
pancaratra. 


The sacred texts declare that it is a work of great piety to 
construct and dedicate a temple in accordance with the rules laid 
down in the Sdstras. It may be built with earth, wood, stone, 
iron, silver, gold or jewels, and each is successively more efficacious 
from the point of view of bringing religious merit to the builder. It 
should be commenced in an auspicious hour and constructed in a 
desirable placc. The rainy season, Sunday and Tuesday are not 
auspicious, nor are the months of Caitra, Jyaistha, Bhadra, Asvina 
and Pausa. Auspicious asterism and lunar day should be selected, 
the details of which are described. The selection of a place has 
already been discussed in connexion with the ceremony of installa- 
tion in Vilisa xix, but it 1s added that the new building should not 
butt upon or disturb, cither m height or proximity, an already 
existing structure. The selected picce of ground should be pleasantly 
situated, nicely wooded, soft to work, solitary, and auspicious in 
the various charactcristics which are described in the Sastras; but 
it should be cleaned. sanctified by Paficagavya and other holy 
substances, divested of the influence of evil spirits by the offer of 
Masa pulse (Phaseolus Radiatus), powdered turmeric, fried or 
parched rice (Laja) mixed with coagulated milk (Dadhi) and 
groats of corn (Sakiu). The place should be restricted by the 
planting of eight pegs (Sanku) in eight directions. An oblation 
(Homa) with Ghee is to be performed, the ground sprinkled and 
tilled, bones of animals removed and four pieces of brick or stone 
placed in four directions. Twelve Brahmans are to be fed on the 
occasion. The plot on which the building is to be erected (Vastu- 
mandala) undergoes a similar process of being cleaned, levelled, 
sanctified by Paficagavya and herbal water, measuted with a white 
thread, and marked out into eighty-one divisions with a gold pin. 
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Within and outside this enclosure forty-five deities should be duly 
worshipped. The elaborate ceremony of Vastu-piijja (worship of the 
site) now commences, with the offer of a large number of articles 
(of which a list is given) in different directions to various deities, 
demons, mythical beings and animals. and with the performance of 
Homa in a pit (Kunda) furnished with three girdles (Tri-mekhala) . 
Then the foundations are to be dug with similar rites; and four 
pieces of stone or brick, of which spccial and auspicious characteristics 
are given, are to be carefully laid after proper mecasurcments. 


The names and characteristics of various kinds of temple- 
structures are then given in a long extract quoted from the Matsya- 
purdna, while description of different parts of the structure andl 
their measurements are given mw a quotation from the Hayasirsa- 
pancardtra. ‘The characterisalions are general and do not enter 
into technical details; but the names of the different kinds of 
structures are given as Meru. Mandara, Kailasa, Kumbha, Simha, 
Mrga, Vimanacchandaka, Srivrksa, Mrgfidhipa, Valabhiechandaka, 
Vartila, Sarvabhadraka, Gaja. Candana, Nandi-vardhana, Hamsa, 
Vrsa, Suparna, Padimaka, and Samudgaka. Every temple should be 
furnished with a Mandapa, which may be built, according to the 
Matsya-purdna, again, in any one of the twenty-seven forms, namely, 
Puspaka, Puspa-bhadra, Suvrtta, Amrtanandana, Kausalya, Buddhi- 
samkirna, Rajabhadra. Jayaivaha, Srivrksa, Vijaya, Viastukirna, 
Srutimdhara, Yajiabhad., Visila, SamSlista Satrumardana, Bhaga- 
pafica, Nandana, Manavia, Manabhadra, Sugriva, Harsana, Karni- 
kira, Padardhaka. Simhs, Syimabhadra, and Subhadra; the main 
distinction between the different types consisting of the number of 
constituent pillars which may vary from fourteen to sixty-four. 
The features of doors and height of the surrounding walls form the 
next topic. Round the temple, fruit and flower trees of various 
kinds (including the sacred Tulasi shrub) are to be planted and 
tanks excavated. 


Gopila Bhatta concludes this Vilaésa with the remark that the 
claborate ceremonial worship described by him in this work is not 
necessary for those exclusive devotees (Ekantin) who have attained 
the highest stage of indifference to the world and loving devotion 
to deity (Prema-bhakti), and who can, therefore, dispense with 
mechanical acts of devotion (Vaidhi Bhakti) ; but the rites and 
duties are meant for those good householders who have wealth 
and attachment enough to undertake them to their own advantage. 
He informs us that some rites and duties, which have been described 
as Sadicaras in the Sasiras, have been omitted by him, because 
there is no earnest demand for them; but whatever has been 
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omitted must be Jearnt from the Sastras or from one’s own 
Guru. 


The rapid survey which we have given of the contents of this 
extensive work will give some idea of its importance; but in spite 
of its vast bulk and minute treatment of certain acts of worship, 
its incompleteness is surprising. Although it purports to be an 
epitome of Vaisnava Sadacara, it has little to say on social usages, 
and we have already remarked upon its omission of ordinary 
Smrti topics... Since the author appears to have great faith in 
Varnisrama Dharma in his general acceptance of the system of 
caste, in his exaltation uf Brahmans and depreciation of Sidras, it 
may be presumed that Vaisnavas, in his opinion, are to be governed 
by ordinary Smrti rules in their social duties and relations, unless 
one believes that the Sat-hriyd-sara-dipika, which purports to 
remove this deficiency, is a genuine work of his. As it is, the Hari- 
bhakti-vildsa is more a guide-hook to Vaisnava picty and its modes 
of worship than a reguJar work on Vaisnava Smrti. Although it is 
often said that Vaisnavism is entirely unritualistic, this extensive 
compilation itself will indicate the minute ceremonial requirements 
of its religious practice. The Vaidhi Bhakti, having its root in 
overt acts of piety, may imply a comparatively mechanical process 
of spiritual realisation, but it is acknowledged as an important stage 
for the ordinary devotee, who cannot yet pass beyond outward 
rule and form to imward meditation. The attitude of Bengal 
Vaisnavism towards traditional piety and towards established social 
order is not so radical as one might imagine, and the limitation of 
caste or sex is still acknowledged in the spere of ceremonial 
worship. This conservat'sm is noteworthy; it could never have 
proved a solvent to social exclusiveness or caste-rigidity in the 
history of the faith. In the highcr stage of devotion, the offering 
of love needs no priest nor ritual; for the grace of God 1s 
in no man’s keeping, nor attainable by anything else but devo- 
tional love and self-surrender. But it would not be correct to say 
that Caitanyaism sought to remove religion entirely from carefully 
guarded ritual or sacerdotal sanction, and throw its privileges to all 
men and women without discrimination. No doubt, Caitanya 
himself is reported to have admitted into devotional fellowship 
low-caste men, as well as Muhammadans; but his biogidphical 
records alsg indicate. that he never altogether repudiated traditional 
piety and traditional social usage* 


See above p. $41. 
* See above pp. 80-81. 
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The work undoubtedly reveals its author's erudition in Vaisnava 
devotional literature in general and in - Puranic literature in 
particular, from which sources its endless numbcr of quotations, 
large or small, arc patiently and laboriously compiled. Of the 
Puranas, the Srimad-bhégavata, Padma, Skanda and Matsya supply 
the largest number of quotations ; next to these come, in frequency 
of quotations, the Bhevisya and Bhavisyottara, Ndrada and 
Brhanndradiya, Garuda, Narasimha, Karma, Brahma, Brahma- 
varvarta and Visnu. Of Vaisnava and Tantric texts, the 
Hayasirsa-pafcaratra, Gautamiya-Tuntra, Sdrada-tilaka, Krama- 
dipika, Visnudhurma, Visnudharmottara and Visnurahasya are 
very largely utilised or quoted. We give an index of quotations in 
this huge compilation, which will give an idea of the sources which 
are liberally drawn upon.! 


Agastya-Samhita® I. 19, 25-26, 49-51, 64-65, 336-337, 350-351. 519, 585, 659. 
663-664, 666-668, 670, 671, $49, 855, 863-864. 874, 1154-1156, 1177, 
1195, 1202-1203, 1897; IIT. 60-64; IV. 3-4. 


Agni-Purana (also called Agneya and Vahni-Purina) I. 168-465, 536-537, 546, 
583-584, 586, 652-653, 697, 911-912, 1157, 1237-1238; II. 3, 4, 21, 52-53; 
IIT. 144-145, 209-210, 211, 219, 225, 226; IV. 22, 51, 414-415, 486. 


Angiras I. 297, 890, 1194; Atri J. 295-296; Atri-Smrti I. 199, 229, 293, 
890, 1401, 1402; A’hurva-parisista IIT. 142; Atharva-Veda I. 321. 


Anye I. 511; Anyatra J. 33, 39-40, 87, 165-166, 219, 274, 297, 298. 2909, 
305, 330. 344, 347, 349, 360, 391. 472, 473, 488, 528, 556-557, 602, 646, 
666, 669, 695, 706, 724, 735, 774, 795-796, 798, 822, 847-848, 869. 
890-591, 906-907, 922-923, 928-999, 1974, 1202; IT. 30, 110; III. 43, 46, 
55-56, 77, 392-395, 401-402; IV. 6-7, 16-19, 25-27, 29-35, 41-42, 44-45, 
53-54, G1, 64. 


Avantikhanda I. 853-854. 


' For other ritualistie works of minor importance, sce above p. 103, footnote. 


Nothing is known of the Argna-janinq-tithi-vidhi and the Krsndrcana-dipikd, ascribed 
respectively to Rapa and Jiva Gusvamins; they are not yet recovered or published 
(see above pp. 115, 117). Information, however, is supplicd by Srijut Haridas Das 
of Navadvipa that a MS of a Brhat-Krsnareana-dipikd by Jiva Gosvamin is in 
his possession. lt purports to establish with elaborate argumentation and citation 
of authoritative texts the joint worship of Radha and Krsna. There is also a 
summary of the work, also called Argudreana-dipikd, in nine Prakagas, by one 
Krsnadasa, available to him in MS, the date of copying being Samvat 1714 
(=1658 A.D.). Another brief anonymous abstract, entitled Sdksma@ Krsnarcana- 
dipiké is also available in MS, the date of its composition being Saka 1618 
(=1796 A.D.). The original work has no division into Prakasas, but the subject- 
matter does not differ from that of the summaries. 

2 The index follows the text published in Bengali characters by Ramnarayan 
Vidyaratna from the Radharaman Press, Berhampore. (The book is printed in four 
parts, the first part containing Vilasa I-XI; the second, Vilaésa XII-XIII; the 
third, Vilasa XIV-XVI and the fourth, Vilisa XVII-XX, These four parts are 


896 Vaisnava Faith and Movement 


Agama I. 41-42, 79, 82-88, 154-155, 267, 516-519, 548, 552, 582-588, 750, 
789-790, 807-809, 811-818, 1170-1171, 1178-1179; TIT. 110-114; IV. 2-3, 
8-9, 21-22. 


Angirasa Purana I. 1268-1269; Aditya-Purina I. 9820, 847; IV. 418; 
Adi-Purana J. 9838-985, 1145, 1187, 1971-1272, 1279-1280; Adi-Varaha 
J. $66-867, 1805-1806; Apastamba I. 351. 


Itihasa-samuccaya I. 978-982, 1306-1807; Itihasotiama I. 1233, 1242, 1283, 
1285-1286, 1293. 


Rk-parisista TIT. 1495 Revediyasvalayana-Sakha III. 141. 


Kanva II. 38, 84; Kapilu-paficaritra I. 508-505. 


Katyayana I. 216-219. 226; II. 188, 178, 185-186; III. 15; Katyayana- 
Samhita I. 1298-1994, 1297; Katyaiyana-Smrti IT. 10, 16, 22, 25-26, 
133. 


Kaliké-Purana I. 697, 705. 718; TT. 14, 104-105. 195. 


Kasi-Khanda J, 157-158. 167, 179-180, 206-209, 219, 217, 221-223, 227, 
280-231, 254-255, 315, 318, 319, 669-670, 762. 860. 975-976. 1123-1125, 
1198, 1226, 1281-1282, 1400-1401. 


Kasyapa-paiicaratra TT. 29. 


Kirma-Purina (also called Kaurma) I. 28-30, 171, 205-206, 218-216, 222-223, 
227, 229-2930, 243, 88, 351, 648, 734. 801-802, 885-886, 889-890, 892, 
897, 908-909, 919-922, 1159, 1184-1185, 1212-1218, 12382, 1390-1400; 
JI. 11, 14, 27, 59, 71-74, 76-77, 95. 102, 107, 120-121, 127-198, 181-182; 
IY. 45-46, 371, $72. 


Krsnudevacirya III. 219; Kecit IV. 55-56, 59; Kautsa II. 92. 


Kramadipika I. 15-16. 28. 71, 78, 353, 397-398, 4105-406, 519-520, 723; 
IV. 5. 


Kvacit [. 83, 85, 86, 580, 468, 470, 471, 1171; II. 187, 188; TE. 2509, 
IV. 5-6, 10, 11, 12, 32, 34. 


Garuda-Purana (also called Garuda and Sauparna) I. 47, 169, 181, 186, 
241, 294-295, 316-318, 319, 320, 386, 339-341, 489, 50%, 546, 581, 583, 
585, 588-590, 592, 19-614, 656, 657-658, 669-671, 673, 676, 679-680, 
681, 724-725, 728, 778, 822, 850-831, 854-855, 865, 872, 876, 912, 947, 
959, 970-971, 994-995, 1053, 1078-1079, 1223-1224, 1249, 1260, 1269-1270, 
1289-1290; II. 14-15, 52, 61, 83, 84-86, 39, 91, 99-100; III. 16-17, 
125-127, 137, 145, 228. 


Gargya I. 505-506; Galava J. 505-506; Grhya-parisista II. 133; Gobhila 
I. 296; II. 76, 88, 114-115, 


referred to in the index as I, II, TTI and IV). See above, p. 102, footnote 1. The 
verses being irregularly numbered, the references are by pages—For the preparation 
of this index we are indebted to our former pupil and present colleague, 
Dr. Rajendrachandra Hazra. There is another, and much better printed, edition 
of the work, also in Bengali characters and with a running Bengali translation, in 
one volume, by Syamacharan Kaviratna (Gurudas Chatterji: Calcutta, B. E. 
1818=-1911-12). = , 
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Gaulamiya I. 83-84, 380-331. 475, 708; III. 44. 60, 164, 285; IV. 21, 20, 
32.83, 67, 184-185. 

Gautamiya-Tantra [. 58, 192. 286, 287, 432-435, 462, 913. 1146-1150, 1208, 
1344; II. 9-10; If. 4, 220-223; IV. 100-102. 


Chandoga-parisista III. 141. 


Jabali-Samhita I. 1285; Jaimini Il. 17; Jaimini-Samhita I. 1298; Jiana- 
mala I. 642, 644-645, 655. 


Tattva-sagara I. 28, 82: JI. 15-16, 30-32; Tattva-sara I. 87-88. 151, 518. 
Tantra I. 70, 1376-1177; TIT. 183-184: IV. 12: Tantrikah J. 99-93. 


Tapaniya-Sruti I. 47-49. 51-60, 189; Tejodravina-paficaratra I. 848, 1059, 
1060; Trikanda-mandala IT. 116. 


Tradokya-mohana-puficaratra I. 179; = Trailokya-sammohana-paficaratra I. 
297; Trailokva-sammohana-Tantra J. 60-62, 71-78, 377-378; IV. 39-40, 
46-49, 58, 60. 


Daksa JT. 210, 211-212, 926-227; Daksa-Smrti I. 209-210; Devala I. 275; 
II. 10-11. 18, 130-131, 188-139, 183; ITT. 360, 364. 

Devi I. 639; Devi-Purana I. 862. 725-726: III. 86-87; IV. 190-191. 
193-194, 410-411, 423, 486; Devi-rahasva II. 49, 182; Devyagama I. 
30-31. ° 

Dvaraka-mahitmya I. 603, 539-540. 559-560, 572, 574-575, 661, 675-676, 733, 
761, 768-769, 777, 779, 977-978, 982, 1057-1068, 1078. 1098, 1288, 1313; 
II. 50-51, 66-68, 109 110, 219-220. 


Dhruva-carita I. 860. 


Nandi-Purana I. 576, 578, 1269. 

Narasimha-Purana (also called Nrsunha-Purfina and Narasimha) JT. 37. 199, 
240, 257-258, 259, 263-264, 265, 271, 517, 529, 538-539. 541, 544-545, 572, 
580-581, 585-586, 596-597, 605-606, 607; 608-610, 651-652, 698, 707, 736, 
747-748, 757-758, 786, 791, 797, 796, 798, $17, 1019-1021, 1162, 1196-1197. 
1236, 1241-1242, 12889, 1829, 1861; IV. $2-45, 78, 184, 417, 

Navaprasna-paficaratra Lf. 151. 

Narada I. 450, 510-511; II. 17. 55-56, 100. 

Narada-Tantra I. 85; Narada-paficaratra J 20-22, 32. 3-4, 44-45, 123-125, 
151-152, 199-201, 233. 286-287, 359, 360, 361. 362, 368, 436, 449, 552, 
790, 822, 1087-1088, 12523 TV. 18, 20, 24-25, 28-29, 35-36, 41, 52-53, 
54, 68-69, 175-176; Naradiya-paficaratra I. 187; Il. 136. 

Narada-Purina (also called Naradiya) I. 266, 837, 584-585, 600-601, 642; 
659; 664; 713; 760; 794, 898, 906, 909, 969, 971, 1187-1188, 1209, 
1262-1263, 1265-1266; IT. 4, 6, 10, 11, 22-28, 32-35, 59, 61, '74, 76, 106, 
125, 182. 183; IIT. 37, 142-143, 274, 275, 276, 282, 324; IV. 84, 
97-08. 


Narada-Smrti TI. 18: Narudiya-kalpa I. 704. 
Narayana-vytha-stava I. 797, 803, 1027, 1028, 1251-1252, 1256, 


Nigama IIT. 359; Nirnayamyta IDI. 858-359, 3860, 362, 364; Nrsimha- 
paricaryé IT. 197. 
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Paficaratra I. 39, 125-126, 267, $49, 745-746, 777-778; IIT. 5-6. 
Padmanabhiya IV. 45. 


Padma-Purana (also called Padma) JI. 22, 36, 37, 38, 42-43, 45, 64, 166, 
174, 179, 195, 227-229, 234-286, 238-289, 245, 250-258, 255, 284, 286, 
295, 301-315, 318, 321, 346-347, 389-397, 469-471, 473-481, 489-491, 
493-494, 496, 508. 547, 568-569, 580, 614-615. 617, 625, 643, 656, 660-665, 
670, 672, 674, 677, 678, 681, 700-702, 767, 794-795, 798, 810, 819, 
834-839, 849, 856, 860-863, 8938, 898, 910-911, 936, 958-959, 991-993, 
1021-1022, 1030-1032, 1035, 10387, 10388, 1040, 1068, 1070-1071, 1077-1078, 
1109, 1121-1122, 1145, 1156, 1157, 1158-1159, 1180, 1201-1202, 1297-1228, 
1240, 1246-1247, 1256-1258, 1261, 1266-1267, 1972-1273. 1278, 1282, 1284, 
1289, 1290, 1294, 1299-1803, 13809-1810. 1811, 1817, 1328, 13387-1838, 
1346-1351, 13861-1862; I]. 4, 5, 9, 19-82; 38-42, 68-70, 88-91, 97-101, 
108, 109, 120, 186, 142, 149-150, 174, 179-181, 183, 193, 197-216, 220.235 ; 
VI. 6-10, 12-14, 23-37, 45, 74. 75, 87-10] 118-121, 128-131, 137-139, 
142, 1438, 146, 212, 914-218; 296, 301-302, 306, 315-317, 324, 329-335; 
389-340, 343-358, 9364-372, 376, 378-379, 381-382, 389, 405-408, 410, 
415; IV. 259-260. : 

Parasara TIT. 50; Paragara-Samhiti [. 1237. 

Pandava-gita I. 174, 810; Pitamaha IT. 74-75. 

Purana-samuccaya Hi]. 361-363. 

Puranantara J. 868-869, 875-876, 880. 

Pulastya I. 1194, 1216; Pulaha I. 1194. 


Puskara-Purana TY]. 384; Parva-tipaniya-Srati 1. 780-782; Paithinasi I. 220, 
YI. 54; Pratistha-nctra IV. 400; Prapaijica-sira I. 136, IV. 57; 
PrabLasa-Purana 1. 1290. 


Prahlada-pancaratra [T. 907; Prahlida-Sambhitaé I. 501-502, 505, 590-591, 700, 
707, 872-873; Il. 150174; 175-176. 


Bahvrea-parisista IT. 299-300. 695; TI.” 47, 165: Brhacchatétapa-Smrti J, 
192-193. 

Brhad-Gautantiva I. 51-52, 73-75. 

Brhod-Visnu-Purana [. $32, 927-628, 1232-1233, 1238, 1282-1283. 

Brhan-Narasimha Purana (or Brban-narasimha) TIT. 101-111, 115-118. 

Brhan-Naéradiya JT. 171; 175-178, 198, 194, 268, 269, 449, 490, 569-570, 
656-657, 679-678, 712, 758-759, '775-777, '798, 799, 801-803, 845-846, 
855-856, 866-868, 871-872, 875, 045, 947-950, 985-991, 1025-1026, 1029-1031), 
1037, 1041, 1052, 1054-1055, 1060, 1068-1070, 1089-1090, 1122, 1197-1201], 
1208-1209, 1296-1927, 1237, 1240-1241, 1244, 1255-1256, 1262, 1266, 


1270, 1277, 1285, 1803-1804, 1306, 1322-13823, 1332-1333, 1862, 1365, 
1382-1383 ; TT. 3, 5, 6, 31. 


Brhaspati I. @80; 289-283; 201. ITI. 188. 

Baudhayana I. 250, 281; IIf. 166, 168, 184; IV. 67, 374, 395; Baudhayana- 
Samhita I. 1249; Baudhayana-Smrti I. 245, 727; II. 26-27, 108. 
Brahma-Purina (or Brahma) J. 179, 210, 272, 274-275, 282, 300, 321-322, 
327-330, 465-472, 500-501, 534-535, 665-666, 674, 883-884, 904, 1070, 
1260-1261, 1365, 1401; II. 56-58, 77, 199-141, 192, 9235, 286, 240, 

248-249; ITI. 57, 58, 200-202, 251, 387-888; IV. 405-406. 
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Brahmavaivarta I. 172, 347-849, 796, 1162, 1188, 1196, 1238, 1267, 1284-1985, 
1288-1289, 1360, 1862: II. 7-8, 20-21, 35-38, 60-61, 71-74, 86-88, 91-92. 
96-97, 110, 129, 133, 188-193, 210, 217-219; ITI. 21-22, 215-216, 228, 
266-268, 289-292; [V 4938-494. 

Brahma-Samhita I. 403-405, 1297-1298. 


Brahmanda-Purana (or Brahmianda) I. 809-310, 839-842, 899, 910, 928, 
993-994, 1234-1285, 1954, 1287 : IT. 187-188, 253; THE. 136, 145-146, 
205-206. 


Bhagavad-gita JT. 180, 361, 995-997, 1204, 1254-1255, 1308, 1335-1336, 
1358-1359. 

Bharadvaja-Smrti I. 213. 

Bhavisya-Purina (also cwled Bhavisva) I. 45-47, 365-966, 548, 571, 728, 
754; II. 2, 14, 27-29, 47-48, 59-60, 71. 83, 89, 93, 102, 105-106, 108-109, 
136, 141, 182, 183; TI]. 154, 168, 210-211, 218, 244-251, $29, 381; 
IV. 183-184, 190, 204-205, 212, 214, 215, 231-232, 235, 237, 243, 247-250, 
251-258, 261-263, 269-271, 975-276, 280-281, 285-287, 293-295, 298-300, 
304-309, 311, 312, 318-321. 328, 332, 333, 335-336. 


Bhavisvottara TI. 156. 158-159, 255-256, 704, 705, 797-798, 1388-1390; II. 
118-114, 258; I. 10-12, 14-16. 60. 157-164. 186-190, 196-199, 211-212. 
220-244, QWit-265. 269-272, 274, 276, 289, 292, 3865-364, 389-392, 398-401. 
409-416. 


Bhagavala T. 18-17, 24. 35, 36, 48, 116, 161-164. 172-174, 176, 180-183, 195, 
196, 198, 258, 259, 342-341, 346, 359, 451-453, 543, 571, 627, 628, 629-630, 
661-662, 690-691, 726, 7°27, 766-767, 782-785, 788. 789, 796-797, 804, 
805, 823, 887, 905-906, 912, 913, 915-916, 929, 937, 938, 939-945, 949. 
954-956, 959-969, 997-1017, 1026-1028, 1032-1059, 1063-1066, 1071, 1072. 
1078-1087, 1090-91, 1093-1119, 1125-1140, 1152-1154, 1177-1178, 1205- 
1208, 1228-1231, 1236 1238-1239, 1242-1245, 1249-1250, 1252-1258, 1259, 
1263-1265. 1268, 1269, 1276, 31277, 1286, 1293, 1307-1346, 1353-1371 ; 
TTI. 4-5. 18, 387: TV. 178, 498. 

Bhagavatadi-tantra IT. 106; Bharata-vibhiga I. 1962, 1291-1292; Bhojarajiva 
THY, = 223. 


Matsya-Purina or Matsva I. 460, 571, 1261; TT. 2, 128; TIT. 40-42, 99, 
‘ @75, 277-278; 1V. 78-81, 83-84, 102, 109, 111-114, 147-150, 168, 171-175, 

179-180, 185-187, 194-196, 205-206, 212, 214-217, 235-239, 242-247, 254, 
258, 263-268, 271-273, 276-278, 281-282, 984, 285, 287-289, 295, 304, 309, 
318-316, 319-320, 327-328, 331-332, 334, 337-339, 345, 346-347, 358-359, 
418-420, 493-425. 431, 433-442, 445-452, 461-465, 468-473, 478-480, 
482-485, 

Manu J. 218, 273, 276, 279-280, 283, 920; Manu-Smrti I. 31-32, 243-244, 
283, 345, 891-892, 1402. 

Mantra-lantra-prakasa TY. 185; Mantradeva-prakasmi IV. 52; Mantra- 
muktavali I. 17-18, 24, 27; Mantrarmava IV. 34-35, 37-38, 40-41, 44, 

Mahabharata I. 38, 186, 228. 704, 705, 780, 976-977,. 1208, 1271, 1363; 
TI. 29; If. 408-409. 

Mahiasamhita YII. 166-167; Madhaviya TI. 87-88. 

Markandeya-Furana or Markandeya I. 155, 271-272, 290-291, 352, 922, 
1383-1888, 140; Il. 26, 71, 115-116, 131, 175, 193, 286; III. 273. 
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Milaégama I. 696; 775; Mrtyiiijaya-Samhita I. 189. 


Yama I. 278, 279, 288-290; III. 42-48, 273; Yama-Smrti I. 208. 

Yajfiavalkya J. 291, 544; If. 122; III. 227; IV. 7, 48; Y&ajfiavalkya- 
Samhita IV. 38-89, 45; Yajnavalkya-Smrti I. 212; IIT. 218. 

Yamala I. 785; Yoga-vasistha J. 1805; Yoga-sira III. 165; Yogi-yajfia- 
valkya I. 292-293, 


Rimiayana I. 13861; Rémarcana-candrika I. 2@4, 253-254, 708-709; Rudra- 
yamala I. 86 


- 


Laghu-bhagavata I. 1231-1232, 1285, 1248, 1283. 


Linga-Purana (also called Lainga) I. 45, 759. 982-983, 936-937, 946-947, 057, 
1070, 1265. 


Lokaksi HI. 50. 


Varaha-Purina (also called Varaha and Varahi) I. 136-149, 218. 260-263, 
326-397, 363, 502, 542, 551-558, 583, 706, 729-731, 7338, 768-765, 769-770, 
795, S13-817, 924. 13252, 1259-1260, 1270, 1287-1288; II. 11-12, 19, 
24-25; ITI. 135, 145, 149-150, 376-378, 380-3884; 886; IV. 19-20, 81, 
148-149. 


Varsayani II. 55; Vasistha I 342, 994, 1032, 1194-1195; II. 56; Vasistha- 
Samhité I. 118-119, 584; Vimana-kalpa I, 345. 


Vamana-Purana or Vamana I. 173-174, 178, 184, 597, 652, 696, 727, 755-757, 
1225, 1247, 1268, 13°90, 1364-1865; ITI. 289; IV. 413-414. 


Vayu-Purana or Vayavya I. 272, 312-313, 657, 679. 778; TI. 24, 28, 49-50, 
52; 11I. 196, 299. 


Visvakarma-sastra IV. 127-129; Visvamitra-Samhitaé I. 1247-1248. 
Visnu I. 280, 544. 


Visnu-dharma I. 169-170, 198, 346, 366, 587-538, 655, 713, 717, 762-763, 
775, 785, 788, 903-994, 906, 911-912, 1068, 1103, 1222, 1257, 1272, 1289; 
If. 183, 185-137: UT. 3, 199, 210-211, 225, 294, 395-898; IV. 180. 


Visnu-dharmottara J. 179, 184-186, 201-202, 259-260, 268, 264, 270, 338, 
529-5380, 533-5384, 536, 540-542, 545-547, 554-556, 560, 573-575, 578-580, 
588, 584, 586-588, 581-595, 597-599, 601-605, 610, 617, 618, 686-689, 641, 
642, 645, 650-651, 681, 688, 696-697, 699-700. 705, 709-712, 714-716, 725, 
793-734, 736-743, 749, 751-755; 767-768, 770, 771, 785, 786, '791, 793, 
817-818, 826-827, 842-843, 3872-8738, 888-889, 907-909; 928, 977, 1054, 
1058, 1121, 1158-1170. 1202, 1209, 1218-1222, 1224-1925, 1284, 19289- 
124], 1246, 1251, 1257-1258, 1270-1271, 1273, 1290-1291, 1307; II. &, 
18, 14, 28, 52, 113, 187, 186-187, 237; III. 208, 268-269, 279-280; 
IV. 77-79, 99, 114-127, 415-416, 485-486. 


Visnu-Purina or Vaisnava I. 44, 157, 170-171, 178, 176-177; 181, 186, 198, 
204-205, 207-208, 210-211, 225, 580, 629, 734-735, 793-796, 809, 916-919, 
940, 950-954, 1017-1021, 1143-1144, 1181-1188, 1195-1196, 1276, 
1828-1829, 1875-1882; II. 50, 185; If. 209, 276-277. 

Visnu-yamala I. 80, 81, 126-134, $54, 1245; IV 491. 


Visnu-rahasya I 80-81, 179, 345-346, 606-607, 624, 631-688, 635, 636, 
642-615, 655, 658, 659, 669, 672, 905, 1185-1187, /1273, 1275, 1981; II. 4, 
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10-13, 15, 18, 50, 59, 108, 117. 119, 120; III. 156-157, 166-168, 184-185, 
192-196, 200, 207-208; IV. 418, 486, 494-495. 


_ Visnu-Smrti I. 19-20, 88, 188, 799-800, 884-885, 893-894, 911, 922, 1403; 
II. 5, 124. 


Vrddha-Manu I. 290; Vrddha-Vasistha I. 219; WVrddha-Salitapa I. 276; 
Ill. 862. 


Venkatacarva TII. 148; Vaidika J. 241-242. 


Vaigsampiyana-Samhita I. 1261-1962; IV. 15-16, 37; Vaisvanara-Samhiti 
- I. 1268; Vaisnava-cintamani I. 1258-1259, 1274, 1278; Vaisnava-Tantra 

or Vaisnava I. 84, 39, 42, 448-449, 907, 1371-1872: IJ. 51, 120, 121. 
Vaihayasa-paiicaratra I. 188, 643-644. 


Vyasa I. 219. 221. Hf. 75, 184; Vyasa-Smrti IV. 36. 


Samkaracarya I. 9808-801. 

Sankha I. 227, 273-271, 277-279, 281, 289; Sankha-Smrti I. 209. 

Sarat-pradipa J. 913-914, Satatapa I. 278; II. 183, 134. 

Sarada IV. 57; Saradé-t'aka I. 65-70, 75-76, 189-191, 356; Sarada-Purina 
II. 54, 184, 185. 

Sivadharmottara III. 53; Siva-Purana II. 53; IV. 22-23; Siva-rahasya IU. 
83; Sivagama or Suivagama IV. 23-25, 27-28, 31, 406-410. 

Sukra-Smrti I. 208. 

Sruti I. 16, 17, 27, 813, 991, 343, 850, 902, 1294-1297; TTT. 139-140, 3 


Sattrimsan-mata T. 288, 91-292. 


SamLita IV. 13-15; Samgita-Sastra J. 770-771. 

Sanatkumara IT. 15, 48; UI. 158; IV. 57; Sanatkumara-kalpa. I. 62-63, 
246, 485: IV. 58, 71-75: Sanatkumara-Tantra II. 16-17; Sanatkumar2.- 
Samhita IT. 9 

Sammohana-Tantra 1. 126, i36, 407, 410, 451. 

Samvarta I]. 17-18; Samvartaka I. 218; Sdra-samgraha I. 27, 85; Siddhartha- 
Samhita I. 457-159; Sumantu IJ. 134; Sumantu-Smrti I. 108. 


= 


Saura-dharma IT. 48: Saura-dharmottara ITI. 54-55, 119; Saura-Purana- II. 
12, 23. 


Skanda-Puriina (also called Skainda) 1. 37-38, 79-80, 82, 84, 152-153, 165-167, 
172, 175, 177-178, 194-197, 239-240, 265-266, 268, 305, 307. 315, 322-326, 
934-836, 338-339, 364-305, 462-468, 465-466, 491-489, 491-107, 499-501, 
503, 531-583, 510-541, 548-551, 553-554, 558-567, 572-573, 577-578, 584, 
585, 599-600, 606, 610-612, 614-636, 638-640, 644, 646, 647, 653-655, 658, 
661, 662, 665-670, 673-680, 698-699, 705, 706, 725, 732, 735, 736, 749, 
758, 762, 772-7738, ‘787, 791-793, 797-798, 818-828, 830-882, 843-845, 
849.851, 954-860, 869-871, 874, 876, 877-883, 894-895, 899-902, 904, 
924-927, 934-935, 937, 945-946, 948, 956-057, 963-964, 971-975, 1022-1025, 
1056-1057, 1061-1064, 1066-1068, 1072-1077, 1089, 1092, 1097, 1101-1103, 
1112-1113, 1120-1121, 1187, 1159, 1180, 1189-1194, 1225-1226, 1233, 1237, 
1240, 1246. 1247, 1250-1251, 12538-1254, 1257, 1258, 1260, 1272, 1273, 
1277, 1804-1805, 1330, 1370-1371 ; II. 6-7, 11-18, 20, 23, 43-47, 49-50, 
61-66, 74, 77-88, 84, 90, 91, 101-102, 104, 108, 112, 118, 116, 118-119, 
121, 127," 133, 142-174, 177, 180, 181, 184-185, 187, 193-194, 216-217, 
240-241, 246-248, 253; Ill. 17-21, 48-50, 55, 58-59, 154-155, 191, 
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202-205, 208, 212-213, 219, 224, 262-268, 266, 284, 297-328, 336-343, 
855-856, 359, 865, 366, 367, 369-376, 379-380, 382-383, 389, 402-404, 415; 
IV. 180-188, 416. 


Smartéh I. 168-169; Smrti I. 175, 222, 240, 318, 320, 760, 897, 905, 932; 
Smrtyantara II. 198. 


Smrti-maharnava I. 342; Smrtvartha-sara J. 64, 527-528, 884. 


Hayasirga-paficaratra (also called Hayagriva-paficaratra, ASsvasirah-paficaratra, 
Hayasgirsa and Hayasirsiva) I. 26, 197, 454-457, 546, 910, 1209-1210; 
THI. 46-47; IV. 82, 84, 97-99, 109-111, 129-147, 150-171, 178, 183, 
187-193, 196-202, 206-236, 288-241, 250-258, 260-261, 266, 273-275. 
278-280, 282-284, 289-298, 295-298, 300-308, 307-310, 316-318, 321-823, 
825-380, 389-248, 346-357, 359-874, 400-405, 411, 417-418, 420-423, 
425-434, 442-445, 452-461, 464-468, 473-477, 480-484, 486-491. 


Haribhakti-sudhodaya I. 266-267, 356-357, 509, 673, 702, 707, 741-742, 763, 
769, 773-774, 786-787, 794, 798-799, 846-847, 865, 875, 880. 978, 1045, 
1188, 1222, 1236. 


Hari-vaméa I. 10. 
Harita J. 93-94, 28), 544; Harila-Smrti I. 601, 732-733; IV. 20-21 


Anonymous quotations I. 99-104, 106, 110-111, 118, 150, 188, 225, 248, 249, 
285-286, 202, 304, $12. 331, 357, 381, 401. 408, 495, 515, 535, 595, 637, 
649-650, 657, 682, 746-747, 760, 761, 768, 800, 811, 823, 833-834, 88), 
885, 887-888, 896, 915, 1120, 1151, 1278, 1292; IT. 19, 117-118, 131-132; 
III. 38, 58, 79, 172-173, 288; IV. 9-10, 58, 63-67, 70, 202-208, 381. 


2, Tur SAtT-KRIYA-SARA- DIPIKA 


It is extremely doubtful if the Sat-kriyd-sdra-dipikd,' ascribed to 
Gopala Bhatta, can be regarded as a genuine work of our author.* 
Tt is never mentioned as such, nor quoted, in the standard works 
of Bengal Vaisnavism. Although manuscripts are available (whicn 
fact precludes the presumption of its being an entirely modern fabrica- 
tion), it had been practically unknown before it was printed in 
modern times. The opening passages, no doubt, mention Gopala 
Bhatta as the author, and pay homage to Caitanya, but there is no 
account of the author (such as we find in the Har-bhakti-vildsa) ; 
and neither its contents nor its gencral trend and style would 
support the attribution to our Gopaila Bhatta. It is a much smaller 
work, written mostly im prose, with occasional verse or verse- 
quotations and limited in its scope to the Grhya rites. That it is 


i 


Published, in Bengali characters, in the Benguli Vaisnava journal Sajjan2- 
tosani, vols. xv-xvii (Calcutta 1906) by Kedar Nath Datta, and reprinted by the 
Gaudiya Madhve Matha, Calcutta 1935 in Bengali characters. 

? See above, p. 108 footnote. 
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a Bengal Vaisnava work of the Caitanya Sampradiya is made 
probable by the opening passages, but it is by no means clear that 
it may not have been composed by one of the several Vaisnava 
Gopala Bhattas, apparently of the Bengal school, who are known 
io ust The fact that the work was forgotten shows that, if it 
were a work of our Gopala Bhatta, it never acquired any reputa- 
tion or popularity. At any rate, the attribution must be corroborated 
by independent evidence before it can be accepted. But, whatever 
and however late its authorship may have been, it possesses some 
importance as a work of the Bengal school, which was meant to 
supplement the much larger Hari-bhakti-ailisa of Gopala Bhatta 
bv dealing with the demestic rites and ceremonies, the Grhya ritual, 
which is omitted therein. Although it commences with a preliminary 
theological discussion on the supremacy of Krsna as the exclusive 
deity, on the supcriority of Vaisnava practices and on the inappli- 
cability of Smarta rules to a true Vaisnava, it draws very considerably, 
as the opening verses also acknowledge, upon previous Smarta writers, 
especially upon the Bengal Smrti-Nibandhas of Bhatta Bhavadcva 
(whose order and arrangement of topics in the Karmdnusthana- 
paddhati it follows) and Aniruddha Bhatta. This fact is noteworthy 
as showing that Caitanvaism did not altogether break away from 
the orthodox Smirta tradition in its social and domestic usages. 
It would, therefore, be interesting to note the peculiarly Vaisnava 
features of the ceremonies as detailed in this work; and it would 
not be out of place to give a brief survey of the work here. 

After a salutation to Srikrsna, the author proposes to deal in this 
work, which is practically divided into two parts, with Vedic 
(Grhya) sacraments or purificatory ceremonies (Samskaras), with 
a view to preserving the religion of the Bhagavat (bhagavad-dharma- 
raksdrtham) in its characteristic features. He refers to Aniruddha 
Bhatta, Bhima Bhatta, Govindananda, Naraéyana Bhatta, Bhavadeva 
and the learncd Dravida Pandits as authors of Vedic Paddhatis for 
the use of the Karmins; and he adds that he has drawn upon these 
Paddhatis, as well as upon the Veda, Purina, Dharma-sastra, Agama, 
Yamala and other sources. We are told that the author has taken 
sufficient care to avoid the worship of ancestors (Pitrs) and 
inferior deitics so that no offence with regard to the service and 
name of the Bhagavat (Sevi- and Nama-Aparidha) could be 
committed by the Ekantin Krsna-worshipping houscholders for 
whom the work is specially meant. He further adds, as a true 
Vaisnava should do. that he records his name as the author of this 


work, not through egotism (Ahamkara), but at the command of 
i 


* See abcve. pp. 107-108. 
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the pious men of his own order. No such apology or declaration of 
modesty, however, occurs in the Hari-bhakti-vildsa. 

At the outset the author offers an explanation as to why the 
procedure of the different sacraments, described in the body of the 
work is often non-Smarta, why the Visnu-mantras alone are chosen, 
why the worship of Visnu only is encouraged in the rites, and why 
the worship of the Pitrs (i.c. Sraddha, ctc.) is omitted. On the 
strength of the testimony of such works as the Ndandyanopanisad, 
he attempis to establish the supremacy of Krsna over Brahma, 
Siva, Mahavisnu (of Vaikuntha) and Visnu’s different incarnations. 
He takes Krsna, Narayana and Visnu as identical, and shows, by 
quoting the Ndrdyanopanisad, Mahabharata, Bhaégavata and other 
works, that Narfiyana not only comprises the whole universe but 
transcends it, and that all other gods are born of him at creation, 
live under his protection and cntcr into him during Mahapralaya. 
Narayana is, therefore, the only eternal lord deserving worship even 
from Brahmi and others. He is identified with Brahman, but he 
can be realised by those who are initiated into his worship by 
worthy preceptors (Sad-guru). Thus, the initialed Yogins, desiring 
Saiyujya, attain Avvaya Visnu: those desiring Saripya attain 
Parama Visnu; those desiring Saélokya attain Pada Visnu_ (i.e., 
Vaikuntha) ; and those desiring Samnidhya attain Para Visnu 
(i.e., the state of his Attendants). 


According to the author, the practice of the Bhagavad-dharma 
is much supcrior to the worsh:p of inferior gods and ancestors and 
to the performance of all acts indispensable (Nitya), occasional 
(Naimittika) and optional (Kamya), so much so that the methods 
followed in the Bhagavad-dharma of performing. the Vedic rites is 
much superior to those followed by the Karmins. Thus, in case of 
committing one or more of the sins (Patakas), the exclusive 
devotees of Krsua (or Visnu) are bound, not by the Smarta rules 
of expiation, but by the Satvala practice which requires that the 
sinner should be re-initiated, with five purifactory rites (Samskaras) , 
to the Mantra of the Bhagavat by his preceptor, or the preceptor’s 
wife, or his son, or any of his disciples who is a class-mate of the 
sinner; and thus purified, he should worship Visnu and perform 
Vaisnava festivities (Mahotsavas) . 


On the strength of quotations made from various Puranas an‘ 
Vaisnava texts, the author shows that neither the Vedas:nor the 
Dharma-sastras, Agamas, Puranas, Smrtis and local customs pres- 
cribe the worship of ancestors and inferior gods for the exclusive 
devotees of Krsna, because of their liability to Stvé- and Nama- 
Aparadhas. Though from very birth men have their duties to 
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gods, ancestors, sages, men and animals, the pure and selfless 
devotees of Krsna are not bound by these obligations, because 
service to Krsna is superior to all other acts. Moreover, even by 
duly and meticulously performing their duties to gods and others, 
men cannot escape rebirths, but attain, for a certain definite period, 
the respective divine regions from which return is inevitable. Hence 
the devotces of Krsna should serve their fathers when living, and 
after the lattcr’s death, should offer only Mahaprasida and Padodak1 
to the deceased ancestors, as well as food and drink, procurcd easily, 
to all men, especially to the Vaisnavas. This explains why it is not 
necessary for the Vaisnava to observe the Smarta rites of Sraddha, 
although the Har-bhakti-vilisa does not altogether prohibit regular 
offerings and libations to Yama and the Pitrs. including Nandi- 
sviddha.! 


By quoting the Brhad-visnu-purina, Sruti, Devi-puréna, Rudra- 
yadmala and other texts. the author shows that the Karmins, who 
lay special stress on ritualistic acts, are required, for the perfection of 
their rites, to worship individually on all occasions all the innumerable 
zods and anccstors and to honour separately one’s own friends and 
selatives, This is a task which is practically impossible ; and if any one 
of these gods, ancestors or relatives is left out or is not duly wor- 
shipped, the whole function becomes defective and fruitless. Hence, 
every one, whether an exclusive devotee of Krsna or not, must worship 
only Hari (i.e. Krsna), who is lord of all and who can liberate his 
devotees from rebirths and thus fulfil their desires. This supreme 
deity alone deserves absolute devotion, which requires that one 
must not worship, praise or censure any other god, even mentally, 
through ignorance or mistake, nor partake of the food offered to 
such gods or scek the company of their worshippers. Not to 
speak of the initiated Vaisnavas, even those who are outside the 
pale of Vaisnavism are said to be guilty of great offence 
(Mahaparidha) by worshipping gods other than Visnu! The 
author further shows by a scries of quotations that the worship 
of Narayana (ic. Krsna) is equivalant to, and even greater than, 
the worship of all other gods in the universe and to the performance 
of all the acts prescribed by the Sastras. By giving up all other 
activity prescribed by his caste, station or stage of life, a whole- 
hearted worshipper of Krsna, therefore, does not incur sin thereby 
but attains liberation. 

In connection with the requirement that the devotees of Krsna 
should invariably follow the Sat, the author brings out the 


+ See above, pp. $82, 389. 
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different meanings of this word by quoting the Bhagavad-gita 
according to which it is employed, in his opinion, to mean 
(2) Sad-bhava, (i) Sadhu-bhiva, (i) Prasgasta Karman and 
(7v) invariable practice of all acts concerning Yajfia, Tapas and 
Dana. He further explains these different meanings, and shows 
that they refer cither to Krsna himself, his different forms and 
incarnations, his abode (Vrndivana), his devotees, and the preceptors 
who initiate people into his Mantra or into all literature dealing 
with the Bhagavad-dharma, to all acts and services meant for him 
or for his devotees, and to all feasts and festivals arranged in his 
honour. The author, therefore, concludes that all devotecs of Krsna 
inust worship Krsna alone on all occasions. 


In explaining a verse from the Skanda-purdna, which extols the 
devotees of Visnu as the best of the best (Sarvottamottama) 
irrespective of their caste, the author enumerates eleven classes of 
Sidras and twelve qualities of Brahmans, and maintains the 
comparative superiority of the consecutively higher castes! Of the 
different stages of life, he explains Samnyasa as the renunciation of 
all acts, whether obligatory, occasional or optional (Nitya-naimittika- 
kamya-karmadi-nyisa) . 

Thus explaining the special features of the Vaisnava rites, the 
author next proceeds to deal with the methods of performing the 
different Samskaras which are. as found in his work, fourteen in 
number, namely, Vivaha, Garbhadhana, Pumsavana, Simantonna- 
vana, Sosyanti-homa, Jatakarman, Niskrimana, Nama-karana, 
Paustika-karman, Anna-praisana, Mirdhabhighrana, Ctda-karana, 
Upanayana and Samavartana. 


The performance of all the Sacraments should be preceded by 
an auspicious ceremony (Mangalacarana), which requires the con- 
struction of a square altar of particular dimensions with a canopy 
on it. This is followed by salutation to the Bhagavat and uttering 
of his different names, citation of auspicious Vedic and Upanisadic 
Mantras glorifying Visnu, Svasti-vacana with the citation of verses 
from the Upanisad, Tantra cte., and Mangala-vacana by citing 
verses from the Puranas, Gita, Tantra etc. 


The details of the Viviha or marriage ceremony, which occupy 
much larger space than those of the other rites, consist mainly of 
Adhivasa (preliminary ceremony of purification), Vasudeva-pija 
(worship of Vatudeva) and Vivaha-karman (actual marriage). 

In the Adhivasa, which should be performed either at dusk on 
the previous day or in the morning on the day fixed for marriage, 
the twenty-six requisites (e.g. earth, scent, stone, piddy, vermilion, 
conch-shell, thread, etc.) should first be used, with the citation of 
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relevant Vedic Mantras, to consccrate Visnu; and then the bride- 
groom and the bride are to be touched with them separately and 
collectively. The use of the thread has the peculiarity that a 
Vaisnava Brahman should tie a piece of it ninefold round the wrist 
of the bridegroom ; «nd a Vaisnava woman, whose husband is living, 
should do the same with respect to the bride. The bridegroom and 
the bride should be adored with the waving of four, five or seven 
lamps; no Nandi-sriddha should be performed, if Namaparadha is 
to be avoided ; but for the satisfaction of the ancestors, Mahaprasida 
-should be offered to them, and the series of spiritual preceptors 
(Pirva-gurus) should be worshipped; gifts should be made; and 
Cedi-rija, a great devotee of the Bhagavat, should be worshipped 
after drawing with Ghee five or seven lines (Vasu-dhara) on 
the wall. 


On the day of marriage, the duly initiated bridgegroom—to 
whatever caste (Varna) he may belong—should bathe in the 
morning, perform his daily duties, and worship Visnu in a Salagrima 
stone with relevant Vedic or Tantric Mantras. Ile should carefully 
avoid the worship of the five Smarta deities (Paficopasana, namely, 
Ganega, Siva, Durga, Stirya and Visnu), the nine plancts, the Loka- 
palas and the sixteen Matrkas ; but he should, in their stead, worship 
the five Mahabhigavatas (namely, Visvaksena, Sanaka and others), 
the nine Yogindras (nainely, Kavi, Tlavi, Antariksa cte.), the best 
Bhagavatas (namcly, Brahma, Sukadeva, Sadasiva, Garuda, Narada 
and others) and the Vaisnavis (namely, Paurnamasi, Laksmi, 
Antarangaé, Ganga and others). If he is a worshipper of Radh4 
and Krsna o1 of any of the incarnations of Visnu, the attendant 
deitics should be chosen for worship accordingly. 


The actual marriage-rite consisls of Jiati-karman, Sampradina, 
KuSandika, Pani-grahana, Uttara-viviha, Bhojanadi-Dhrtihoma, 
(aturthi-homa and Udicya-karman. 


In the Jfati-karman, the bride’s kinswomen should bathe her 
first with relevant Mantras and with watcr containing a leaf on 
which the name of the groom is written. Next comes the 
Sampradana (ceremony of giving away of the bride) in which the 
presence of a cow is necessary; the giver (Sampradatr) of the 
bride is to honour the bridcgroom with Padya, Arghya, etc., 
offered with the citation of relevant Mantras; the groom is to 
place the right palm of the bride on that of his own ; a lucky woman, 
whose husband and sons are living, should tie their palms with a 
cord of Kuga grass; and the giver should give away the bride 
and offer a fee YDaksina) with the citation of Mantras containing 
the names of Radha and Krsna. After duly accepting the bride 
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and the fee, the bridegroom should repeat the Vaisnavi Gayatri and 
think of Radha and Krsna, or of his own deity (Istadeva), or of 
the different forms of Visnu. The dowry should then be handed 
over to the bridegroom ; the ends of the garments of the bride and 
the bridegroom should be tied (Granthi-bandhana) ; the cow should 
he let loose by a barber ; the giver should cite Mantras for the perfec- 
tion of the ceremony, and bow down to Visnu, the Guru (preceptor) 
and others for their favour. 

The Sampradina is to be followed by the ritual of KuSsandiki 
(consecration of the sacred fire), which should be performed by 
the bridegroom in the nuptial fire, specially named Yojaka (one who 
yokes or joins tugether). The main operations in the ceremony are 
the following: (2) Drawing of five lines of five colours (yellow, 
red, black, golden and white) on a specially constructed altar and 
identifying them mentally with the Vaisnavis, namely, Earth, Cow, 
Kalindi, Sri and Sarasvati; (7) Removal of rubbish (Utkara- 
nirasana) ; (777) Sprinkling the lines with water (Rekhabhyuksana) ; 
(iv) Preparation of the fire (Agni-samskara) ; (v) Placing of the 
fire (Agni-sthapana) on the black line and invoking it as the Yojaka 
fire with relevant Mantras; (v2) Seating a Vaisnava Brihman or 
a Brahman made of Kuga on a scat of KuSsa grass and worshipping 
him as Brahma (Brahma-sthapana) ; (viz) Muttering of the Mantra 
Om paramesthi visnuh etc. after placing the palms of the hand on 
the ground (Bhimi-japa) ; (vi) Propitiating the fire for its 
favour (Agni-sammukhikarana) ; (iv) Purification of straw ete. 
(Trnadi-sodhana) ; (x) Drawing of the Svastika sign on the 
KuSa grass spread threefold (Svastika-nivedana) ; (a7) Performance 
of Homa with twenty pieces of Khadira, Palasa or Udumbara wood 
(VimSati-kasthika-homa) ; (at) Purification of Ghee for Homa 
(Ajva-samskara) ; (xiit) Purification of the laddle (Sruva-samskara) ; 
(viv) Pouring of water round the fire (Udakafjali-seka) ; 
(cv) Muttering, with the left palm of the hand placed on the 
right, of the Mantra Om prajdpatih etc. containing a prayer to 
Viripaksa, a devotee of the Bhagavat (Viriipaksa-japa). 

The KuSsandiki is to be followed by Pani-grahana (the 
eeremony of hand-taking) in which two of the bridegroom’s 
friends, one with a pitcher full of water and the other with a stick 
(Parcanika), should stand prepared for bathing the bride and the 
bridegroom. After performing Mahavyahrti-homa and Ajya-homa, 
the bridegroom should take the bride by her joined palms and make 
ber step on a flat slab of stone furnished with another smaller piece 
(Saputra Silé). The bride should then offer to fire oblations of 
parched grain mixed with Ghee, and be taken roun& the fire by the 
bridegroom, who should then make oblations with Ghee and parched 
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grain placed on a winnowing basket (Sirpa). The bridegroom should 
go seven steps with the bride (Saptapadina), each time placing 
their steps in a circle drawn beforehand; and, with the palms of 
the bride im those of his own, he’ should cite Vedic Mantras. The 
bride should then take hcr seat on the left of the gridegroom, and the 
Jatter should perform their first Grhya Homa. 


Next comes Uttara-viviha, which is always to be performed at 
nightfall. It consists of the performance of Homa by the bridegroom, 
his pointing out the Dhruva (Pole Star) and Arundhati to the bride. 
the bride’s salutation to the bridegroom by mentioning her father’s 
Gotra, and so on. 


In the Bhojanidi-Dhrtihoma the bridegroom should take Maha- 
prasida, give the remnants to the bride, take her home on the 
following day, perform Homa in the fire which is called Dhrti, and 
make the bride salute the elderly relatives. 

In Caturthi-homa, which is to be performed on the fourth day 
of marriage, the Homa is to be performed in the fire, named Sikhin, 
and the newly marricd couple is to be bathed on the north of the 
fire by women who have sons and husbands. 


The Udicva-karman consists of the performance of a few Homas, 
namely, Mahavvahrti-homa, Priyascitta-homa, Vaisnava-homa (the 
Vaisnavas being Visvaksena and four others, the nine Yogindras, 
Narada and nine others, Sviyambhuva and others, Srikrsna-caitanya,’ 
Paurnamasi and the other beloved Gopis of Krsna, and so forth), 
Darbha-jutiki-homa and Pirna-homa. All these Homas are to be 
performed in the fire named Vidhu, and they are to be followed by 
Sdnti-dina, offer of Daksina&, recital of Mantras for the removal of 
impediments and perfection of the rite, Samkirtana of Krsna’s name 
and other ceremonies. 


In Garbhadhana (ceremony of impregnation), which comes 
after marriage, the husband should perform his daily duties after 
taking a bath in the morning, worship Visnu (or Narfyana) and 
the Vaisnavas both in the morning, and after dusk ; and in proper 
time he should approach his wife after putting on fine clothes and 
using flowers and perfumes. 


The Pumsavana (ceremony for obtaining a male child) is genc- 
rally performed on an auspicious day at the beginning of the third 
month of gestation and before the period of quickening. In it the 
husband and the wife arc to bathe in the morning, and the former 
is to worship Visnu and the series of preceptors (the worship of 
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1 In no ritual mentioned in the Hari-bhakti-vilésa, the name of Cailanya 
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the preceptors being called Sattvika-vrddhi-sraddha), perform 
KuSandika in a fire named Candra, perform Mahavyahrti-homa, 
Sityayana-homa, etc., with his wife on his right side, and offer fec ' 
(Daksina) to the Paficaratra priest. 


Though most of the remaining sacraments have many rites in 
common with Pumsavana (namely, morning bath, worship of Visnu, 
performance of Sattvika-vrddhi-sraddha, Vyahrti-homa, Satyaiyana- 
homa ctce., ending with offer of Daksinaé to the Paficaratra priest), 
there are some special characteristics which deserve notice. These 
may be given below. 


The Simantonnayana (ceremony of the parting of the bride's 
hair) is to be performed on the fourth, sixth or eighth month of 
first pregnancy; and it must he preeeded by Garbhadhana 
and Pumsavana ceremonies if these two have not been performed 
in proper tine. In it the fire. nained Mangala, is to be used, and 
the husband is to tie to the neck of the wife two figs having a 
common stalk, the foolprints of Vasudeva, barley-grains made of 
vold or any other metal according to the prevailing custom, and 
Nimba, mustard cte. for protection. He should also perform 
Simantonnayana (parting of hair) of the wife with two blades of 
Kusa grass (Darbha-pijfiali), an arrow (Bana), a spindle (Tarku) 
or the quill of a porcupine (Salali). Towards the end of the rite, 
women, who have their husbands and sons, should bathe the bride- 
groom and the bride, and the latter should eat a dish of spiced rice 
and peas (Krsara). 

In Sosvanti-homa, which is meant for casy delivery, the fire 
used 1s named Mangala ; and in performing Homa, the coming child 
is to be given a name signifying Uthat he is a servant of Visnu 
(Visnu-dasa) . 


In the Jata-karman (birth-ceremony), which does not require 
the performance of Sattvika-vrddhi-sriddha, Kusandikaé and Homas, 
the father of the child is to salute and eulogise the preceptors 
(Srigurin) before worshipping Visnu. Next, he should besmear 
the tongue of the child, first with the powder of rice and barley 
prepared by a Brahmacfarin, a virgin girl, a pregnant woman or a 
Paficaratra Vaisnava versed in the Vedas, and then with Ghee 
mixed with gold. He should then purify himself by a bath. 


The Nisktimana (ceremony of taking the child for the first 
time out of the house) should be performed on the third lunar 
day of the third bright fortnight after the birth of the child. It 
has this peculiarity that the parents should take the child to the 
temple of the Bhagavat and show it the image of the deity. 
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The Nama-karana (ceremony of naming a child after birth) 
should be performed, according to custom (Acfra), on the 12th or 
101st day or on the first anniversary of birth, though the Grhya 
rules require otherwise. In it the fire used is named Parthiva and 
the child’s nume is to end in the word ‘ ddsa’ (servant). 


The Paustika-karman (ceremony for growth or welfare) is to 
be performed on the Janma-tithi or Pairnima-tithi of every month 
during the first year of the birth of the child, and it requires a fire 
named Balada for the performance of Homas. 


In the Anna-prigana (ceremony of putting rice for the first 
time into the child’s mouth), which should be performed on the 
sixth or eighth month in the case of a son and on the fifth or 
seventh month in the case of a daughter, the Homas should be 
performed in a fire named Suci, and the child should be fed five times 
with the food dedicated to the deity (Mahaprasidanna) . 

The Putra-mirdhabhighrana (ceremony of bringing the nose 
close to the son’s heed in caressing or as a Loken of affection) should 
be performed at a time when the child is capable of knowing the 


father as its father, or when the father returns after long absence 
from home. Tt may also be performed after Upanayana. 


The Cida-karana (ceremony of tonsure) .is to be performed in 
the first, third or fifth year according to the custom of the family. 
The fire required in it is named Satya. It meludes the ceremonies 
of fetching a barber, looking at a glass, tonsuring with a_ razor, 
placing the hair on cow-dung and throwing the whole in a forest 
or fastening it to the branch of a hamboo, and lastly, the ccremony of 
piercing the car to receive car-rings (Karna-vedhana). 


The ceremony of Upanayvana (initiation of the boy into 
study, as one of the twice-born classes, by investiture with the 
sacred thread), which is to be performed on the 8th year from 
the day of impregnation or birth of the child, has been described 
hy the author at length; but it has very few noteworthy 
peculiarities. In it, the fire required is named Samudbhava, and 
the father or any other person appointed by him or by the bo,’ 
may serve as the preceptér (Acirya). 

Besides Visnu-worship and the performance of Sattvika-vrddhi- 
graddha and HI[oma in a fire named Tejas, the Samavartana 
(ceremony performed on the completion of study, when the student 
returns home from his teacher’s house) includes the following opera- 
lions: (i) pouring by the student of water on the ground from the 
palm of his hands; (#2) sprinkling himself with water taken in his 
palms; (7) looking at the image of Narayana; (iv) throwing of 
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the staff into the fire; (v) throwing away of the girdle; (vi) putting 
on new clothes «nd ornaments after shaving and bathing; 
(vit) wearing shoes and holding a long staff; and (vui) starting 
home on a cart after satisfying the teacher with fees. 


It is noteworthy that some of the sacraments are called 
Saémavediva, and in almost all of them the Tantric, as well as Vedic, 
Mantras have been used profusely. 


C 


3. Eruics or BencaL VAISNAVISM 


No account of the Bengal Vaisnava faith would be complete 
vithout some idea of its cthical outlook on life. But there are 
difficulties in the way of a critical examination of the subject. There 
is nowhere in the authoritative works of the Bengal school a 
systematic cxposition of its ethical position. although moral rules 
are Inculeated and aberrations condemned. As we find it in the 
general history of Indian thought, cthies is not a subject of 
mdependent speculation; and ethical principles, which underlic 
theory and practice, are expressed, in the main, only incidentally 
in connexion with religious and theological exposition. Morality 1s 
regarded as necessarily religious and religion as neeessarily moral, 
so that the bearings of religious doctrine on moral life never receive 
independent or adequate Urcatment. Smee ethics, in this theistic 
system, is regarded as a divinely inspired institution, the question 
of right or wrong does not seriously arise; for it is solved in the 
terms of the postulate. The ‘ethical and the devotional are 
inseparable ; right ts right beeause it is divine, there is no further 
need for a search of its basis or sanction. This peculiar merging 
of religion and cthics is a feature which Bengal Vaisnavism shares 
with the general trend of Indian religious thought; but it renders 
difficult the disentangling of the strands of ethical and _ religious 
speculation. 


The difficulty is increascd by the fact that Bengal Vaisnavism 
inherits and blends into its texture much of the recognised ethical 
and social idcas of larger Indian thought. Although evolved within 
the fold of orthodoxy, the Bengal faith is not strictly orthodox ; 
but it is not heterodox in the sense that it Yejects the Veda or ignores 
the institulion of caste or Karman. If it does not accept Vedic 
rites and deities, it is because they have long since been replaced 
by those of Purinic worship and mythology. But it still accepts 
the social prestige and divinely appointed dutics of caste, although 
its rigidness is tempered, at least in devotional matters, .by a 
growing sense of equality and fellowship and by a belief in the 
levelling grace of divine mercy. The doctrine of Karman and 
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yebirth also mitigates the sense of injustice in human relations ; for 
it is no longer regarded as a blind and mechanical dogma, but as 
an intrinsically cthical idca of a cosmic, but divinely directed, 
power of righteousness, devotion alone being regarded, theistically, 
as supremely capable of nullifying the inexorable fruits of action. 
Although emotional and cestatic devotion and worship are exalted 
over everything else in human cndcavour, the necessity of morality in 
religious life is not denied, both for its preparation and continuance. 
There is, therefore, 2 great deal of positive moral precepts. The unt- 
versally accepted principles of right living and the lauded virtues are 
admitted without question, and long-recogniscd errors of conduel 
are deprecated. We have a fairly long list of such cardinal virtues 
as alms-giving, hospitality, reverence for parents and elders, grati- 
tude, faithfulness, scrvice, humility, kindness, non-injury, liberality, 
beneficence shown in public works for general good, cultivation of 
gentle and amiable qualilics. practice of self-restraint and frugality, 
truthfulness, tranquillity, contentment, uprightness, resolution, purity 
of body and mind, and so forth. On the other hand, one 
should avaid the six forms of passion (anger, hist, delusion, greed, 
arrogance and jealousy), theft. gambling, drunkenness, murder, 
violence, adultery, as well as negations of the virlues mentioned 
above. In a_ well known passage Krsnadasa Kaviraja briefly 
indicates (Madhya xxii) the qualitics of a true Vaisnava thus :! 
“These exeellences are the signs of a Vaisnava; they are indicated 
only, as they cannot be exhausted : compassionate, free from spite, 
being of the essence of truth, equable, faultless, generous, gentle, 
pure, possessing nothing, doimg good to all, tranquil, wholly 
surrendered to Krsna, desirelcess, harmless, steadfast, victorious over 
the six passions, eating sparingly, never unbalanced, honouring 
others, not desiring honour for himsclf, grave, tender, friendly, poetic, 
skilful and silent.” The inspiration of the ideal is clearly the life 
of Cailanya as idealised by his followers. There is also a_ well 
known Sanskrit verse,? altributed to Caitanya himself, which bricfly 
summarises the outstanding moral excellences of a Vaisnava by 
stating thal a truc devotee should be more humble than a blade 


* ag aa Ty ea seysTTT | Wa SET aT ary ale fara I 
Sig wHagte aaa aal faghe ages ag ofa wfsew i 
ANH et HoasMaT | sera fate fear fafsrrvena u 
faye sad sag ward medie seu Asafa cat avat a 


For the characteristics of 2 Vaisnava, see also Gopaila Bhatta’s Hari-bhakti- 
vildsa, x, summarised above p. 365. 
2 trndd api surfcena taror iva sahisnund| 
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of grass, forbearing like a tree, not caring for honour himself but 
rendering honour where honour is due. All this, no doubt, implies 
an exalted moral ideal and must have helped to promote some of 
the traditional, but great, virtues of the human mind. It is recog- 
nised that moral training is au essential requisite for purifying 
oneself in order to attain the supreme being, who is presupposed to 
possess all moral excellenees and to be absolutely pure and free from 
moral defects It is believed that, however imperfect, man is 
essentially divine, and can, by divine grace, as well as by his own 
exertions, mental and moral. enter into communion with the divine 
bemg. The faith is, therefore, not inconsistent with an claborate 
ritualism of worship, in so far as ritualism tends to the discipline 
and purification of the mind and body, and becomes a step to the 


attamment of a higher devotional attitude which discards outward 
form and ceremony. 


All this is in accord with the general trend of traditional piety 
and morality, but the theistic system brings in peculiar modifica- 
tions. Morality, in this system, is recognised only as a means, and 
not as an cnd im itself. It is, therefore, not imperative nor 
indispensable, at Jeast in a stage in which one attains the spirit of 
truc devotion, necessarily involving a moral attitude; what is 
indispensable is divine grace, which no amount of morality or 
immorality can supersede. It is maintained that the fully 
emancipated cannot but be moral; even at a lower stage, one may 
dispense with morality if one is blessed with divine grace, which 
instantaneously brings salvation. If sin is a stain and morality is 
a process of cleansing, the attainment of divine grace (Prasada) by 
self-surrender (Prapatti) is a much quicker process and docs not 
necessarily presuppose moral training or purification. It should be 
noted in this connexion that, sin being regarded as the effect of 
divine Maya, human responsibility is reduced to the minimum ; it 
is merely a fetter or an obscuration which the motivecless divine 
grace alone can remove in order to manifest itself in its blissful 
omnipotence; human -sinfulness, therefore, is hardly an_ ethical 
problem. It follows that religious deeds per se are more important 
and more potent than moral acts. This point will become clear if 
we consider, for instance, one of the fundamental dogmas of the 
Bengal school, namely, the power of the blessed name.’ A profession 
of faith by a mere mention of the divine name is enough to efface all 
sins, somewhat in the manner of Christian death-bed absolution, 
even though the person affected is indifferent to morality. It is 
irue that mere mechanical performance of ritual and observance of 


1 See above p. 219. 
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outward forms of morality, though acknowledged as necessary at a 
certain stage and up to a limit, are never taken to possess the 
highest efficacy, exclusive stress being laid on inward realisation 
of the deity in the individual consciousness; but it is also clear 
that the idea of divine grace ousts, if it does not negate, the moral 
idea or the categorically imperative necessity of morality. In a 
religious system, which believes in an all-exclusive and essentially 
emotional devotion to the absolute power of a personal god, it 
cannot be otherwise. Moral earnestness, like intellectual conviction, 
can never have its proper place in a rcligious attitude of emotional 
excess. The moral results of the devotional attitude are taken for 
granted, but moralily is not the primary interest. It is believed 
thet by his esctatic devotion a man can rise above all activity and 
all moral obligation, All cthics becomes lost in religious rapture. 
and no act, except devotional act, counts. 


It may he conceded that the Bengal Vaisnava faith firmly 
believes that happiness. in the sense of carthly enjoyment, can 
never be the end of life, but that self-realisation, in the form of 
devotional jov, is alonc the summum bonum. Not mere Vaidhi 
Bhakti, which derives ils authoritv from Sastric injunction and can 
therefore be transcended, but Prema-bhakti, which arises spontane- 
ously through man’s surrender and God's grace, is the exclusive 
object of all human activity. It may be urged that all this 
necessarily implies an cthical attitude, for service to divinity is as 
much a moral as a_ religious necessity. But it should not be 
forgotten that sclf-rcalisation, as well as happiness, is understood by 
Caitanyaism in a peculiar sense. It is not meant to constitute the 
foundation of a highcr or larger cthical life, but to imply an exalta- 
tion of purely individual religious emotion as the entire goal of 
human existence. The highest mode of spiritual emotion un- 
doubtedly implies purily and intensity of faith, but the Prema- 
bhakti resolves itself into a form of religious sentimentality, a 
continuous frenzy of divine madness (Divyonmada), an all-engross- 
ing mystic state of yearning, trance, rapture and vision, which may 
remain morally pure but ethically insufficient. This emotional, 
even sensuous, realisation may be harmless and beautiful in its 
mystic form, but it is entirely individual and _ sclf-centred ; and 
being extremely personal in ardour and concrete in expression, it 
tends naturally towards a devout orgy of ecstatic excess. It is not 
an escape from the bondage of the senses because it lands one in 
another kind of refined sensuousness. 


For, in this*attitude of devotional rapture, mtellectual satisfae- 
tion is not considered essential. It is said to be an escape also 
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from the bondage of Karman, and it takes no interest in socialised 
human lifc. It is described as a kind of mystic intuition, not of 
the nature of Upanisadic Jfiina or Yoga, but derived essentially 
from detached emotional exaltation. Its feelings and ecstasies are 
all mward; they live in and for themselves. But being unrelated 
and isolated, they lose virility, and become liable to delirious 
abandon and consuming excess of passionate sentimentality. Emo- 
tion in itself ic not to be deprecated ; it should take its proper place 
in every religious system; bul, to save it from morbidity, it must 
be related to will aud intellect, to life and reality. There is enough 
of intellectual subtlety in Caitanyaism, but not much intellectual 
virility ; the fundamental motive to will and fuller living seldom 
vitalise its capricious and subjective joys of mystic vision. We are 
not concerned here with the question whether emotional elation is 
right or wrong in itself, or whether it can become a mystic channel 
of communion with the divine; but it should be admitted that no 
full and rounded type of religion can be broad¢based on emotional- 
ism alone, inasmuch as it fails to satisfy the entire personality 
of man. 

It is believed that the ullimate source of this devotional 
attitude of Bhakti is divine grace (Prasida) ; but since the human 
self is said to have affinities with the divinc, a limited freedom of 
will and action is not denied. But the iden of complete surrender 
(Prapatti) to divine will and grace, to which man is, by his very 
nature, taken to be predisposed, makes this freedom only nominal 
or illusory by divesting it of its power of fully asserting itself. 
Individuality is indced acknowledged, but individuality js regarded 
as a limitation which should be transcended, not by intellect or by 
will, in which lics thc root of all evil, but by emotional susceptibility, 
which is inborn, but which can operate only through divine grace, 
incomprehensible (Acintya) in its divine sportiveness (Lila). The 
divine grace, again, is not connected with any ethical purpose, or 
ethical conception of sin, suffering and forgiveness; it is merely an 
act of divine omnipotence. It is, therefore, clear that the idea 
of divine sportiveness (Lili) and divine grace (Prasida), as 
understood by the Bengal school, leaves little room for moral 
activity, if the term moral is taken in its wider application, and 
not identified with the term religious. There is, no doubt, the 
belief in the ultimate rationality of a well ordered universe, but 
what is conceivably well ordered necd not be morally constituted. 
From the ethical point of view, such an attitude of devotion is not 
immoral but unmoral, being essentially negative, except in its 
relation to the dcity. It is not outright passivisth, but it fails to 
furnish the motive for any strenuous social or individual morality. 
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There are indeed frequent admonitions to exert oneself, to overcome 
evil, to engage in good works; but it is difficult to reconcile ecstasy 
‘with activity, the emotional aspiration ‘to be’ with the volitional 
effort ‘to do,’ the doctrine of non-resistance and surrender with 
the exercise of personality, which is not personal, and incentive 
to worldly activity, which is not worldly. The injunctions to 
service are indeed not futile, nor in actual practice does the 
spontaneous spring of human sympathy ever run dry; but the 
trend of a doctrine of devotional exaltation of emotion, which 
believes that all activity, except religious activity, is misery, is 
towards an unmoral, if not positively immoral, isolation. 


But the doctrine is not unmoral in the sense that it predicates 
an unmoral or attributeless deity. The Bengal theistic faith 
conceives of its personal god as possessed of divinely human 
qualities, and fashions its man-like god in the light of human 
relationships. The Bhakti, in this system, is not an austere concen- 
tration of the mind on absolute reality, but the loving contemplation 
of a benign and blissful personal god, who is felt to be remote, but 
whom the worshipper desires to bring nearer to his feeling than to his 
understanding. It is also an expericnce capable of ascending scale 
of emotions. From this point of view, the mystic feeling resolves 
itself into a series of exceeding familiar and authentic sentiments 
of a human being as a parent, friend, servant or lover. But the 
danger of such An attitude is also clear. If the object is the 
attainment of some kind of intimate relationship, whatever the 
nature of the relationship may be, it is a matter of great importance 
how the god is conceived. The problem is not merely religious but 
also ethical. In other words, the god should be fully ethicised, and 
not merely placed in a sportive surrounding of merely emotional or 
sensuous appeal. 


It cannot be said that Krsna, as conccived by the emotional 
Bengal faith, is fully ethicised in this sense. The precarious Radha- 
Krsna legend, on which its whole system of devotion is based, 1s 
taken not as a symbol but as a reality, not as religious myth but 
as religious history. A strenuous attempt is, therefore, made to 
explain and fit in all its details and implications; and theological 
justification for it is found in the dogma that the Vrndavana 
sports are those of the supreme deity, viewed as the Saktimat, with 
his own energies, viewed as the Sakti. But the detailed working 
out of the Vrndavana-lila, both in the theological and poetical 
works! of the sect, clearly shows that it is never taken in the sense 


* See below, ch. vii. 
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of an allegory (which modern thought would delight to find in it) 
but in a vivid and literal sense. These blissful, but purposeless, 
sports are supposed to go on cternally; but the deity, who cannot’ 
be anything but blissful, is made entirely engrossed in them. It is 
a delightful devotional fancy, but it is wholly unethical. The 
slaying of demons in the divine Lila indeed implies the upholding 
of a moral order, but it is only a diversion, which, we are told,! ts 
accomplished not by the deity's self but by the countless Avatiras 
who appear simultaneously with him. His essential erotic Madhurya 
is not to be obscured by such acts of heroic Aisvarya. The Krsna 
of Vrndavana alone counts; the Krsna of Kurukscetra is deliberately 
effaced. The heroic acts, in the theory of the school, are justifiable 
only because they evoke softer sentiments; for instance, they 
excite parental affection in Nanda and YaSsoda, friendly solicitude 
in Krsna’s companions, and, above all, erotic feelings in Radha and 
her Sakhis.” 


Although the devotional sentiments admit of gradation in the 
form of the feelings of servitude, friendship or parental affection, 
there can be no doubt that the erotic alone is canonised by the 
Bengal sect. The mystic experience of the divine sports is -almost 
entirely governed by the erotic feeling and wholly steeped in it, 
the other sentiments only touching its fringe. The highest object 
of religious adoration and worship is conceived and moulded, after 
the Puranic legend, in a frankly erotic cast, and’ there is nowhere 
any suggestion of allegory in the circumstantial working out of its 
minute sensuous details. The glorification of the scx-impulse is 
supreme. In the gorgeous expansion of the legend, for instance, 
in the Kavya, Nataka and Campi of the sect, composed by its 
venerable teachers, there is nothing but a series of crotic situations, 
described with the cvident relish of sensuous cnjoyment, and never 
symbolised into spiritual truths. It is plainly and emphatically 
the language of the senses, even if one may make a desperate 
attempt to read a supersensuous meaning into it. The spiritual 
foundation is too flimsy for its overwhelming excess of palpable 
eroticism. The cult of the infant and adolescent Krsna need not be 
sweepingly characterised as vulgar? or immoral,* nor need the 
emotionalism of the Vaisnava devotee be superficially deprecated as 


* See above p. 243. 

* This is the interpretation of Visvanaétha Cakravartin in his Rdaga-vartma- 
candriké (Prakarana ii), but it is also implied by the treatment of the legend 1 
Riipa's dramas ard Jiva’s Campi. ' 

* E. Washburn Hopkins, Ethics of India, Yale University, Press, New Haven 
1924, p. 200. | 

* John McKenzie, Hindu Ethics, Oxford University Press, 1922, pp. 177, 178. 
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sensual delirium!’ or serenity induced by cxhausted passion? ; but 
such strong language of critics undoubtedly implies, not without 
reason, that the conception and the attitude, in spite of scriptural 
or metaphysical justification, possess dangerous possibilities or 
demoralising tendencies. It may be suggested that it does not 
matter about the deficicncy or questionable character of the means 
so long as il leads ultimately to the end; but, granted the spiritual 
end, can it justify the sensuous means ? 


It is not always true that religious rapture, however erotically 
inclined, Ieads to moral default: it is also admitted that in a 
mystic altitude of emotional exaltation, even of the erotic type, the 
senses and the spirit can meet; but there can be little doubt that 
eroticism as a devotional principle is perilously liable to religious 
and moral exeess. The erotic apotheosis of the legendary Krsna 
and Radha in a background of highly sensuous charm is given a 
mystic, and even an austere, significance ; and, however much the 
mentality of such crotic emotionalists be criticised, the devout saints 
of Vaisnavism have been, in actual life, morally irreproachable. 
Caitanya himself was susceptible to such emotional rapture, but 
personally he held to an ascctic type of morality and expressed 
strict views regarding sexual relationship. All this is freely admitted ; 
but it should also be admitted that the danger comes not so much 
from erotic portrayal of the divine sport, which may be (but is not) 
symbolically underslood, as from the excess of exclusive emotional 
strain involved in the imaginative experience of the erotic sentiment, 
and from actual practice of erotic situations as a religious rite. The 
Bengal school of Caitanya, no doubt, condemns direct erotic practice, 
but it encourages vicarious erotic contemplation. It emphasises the 
inward realisation of the divine sports in all thcir erotic implications 
as the ultimate felicitous state, and thereby promotes the abnormal 
satisfaction of a highly refincd erotico-religious sensibility. The 
dogma is implicitly accepted that Krsna is the only male in the 
universe, and that the highest ideal of the devotee, like that of 
Radha, is the desire of a woman cternally seeking to satisfy her 
lover, who frankly, but divinely, thirsts after womanly charms of 
adolescence and youth. If this were only a symbol or allegory of 
the soul’s longing for the divine lover, it would be a legitimate use 
of erotic imagery and erotic impulsc in the service of religious 
symbolism. But the works of the scct make it quite clear that the 


' Barth, Religions of Indu, p. 228. a 
Melville T. Kennedy. Chaitanya Alovement, Oxford University Press, 1926, 


p. 256. The phrase is actually used by Hopkins, but Kennedy speaks of 
“sensuality and lust.” 
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erotic contemplation is not merely symbolical or figurative but, as 
we have said, vivid and literal. The dogma is carried further when 
the devout attitude becomes identical with that of Radha’s 
companions,’ the highest mystic experience being in this case the 
detailed imaginative participation, in a vicarious mood, in the erotic 
sports of the deity. All this has been severely condemned by some 
¢ritics as an emasculated ritual of emotional debauchery; but 
without going so far, it should be admitted that the intimate 
subtilising of erotic details, however mystically transfigured, is bound 
to be characterised as « psychological and ethical aberration rather 
than as a healthy ennobling religious mood. 


It may be properly urged that even if the actual or implied 
ethical teaching of Caitanyaism is scanty and unsatisfactory, the 
spirit of Caitanya’s life, which inspired saintly and selfless men to 
great devotion, stands above the body of its tenets. There is indeed 
a great deal of religious appeal in Caitanya’s devotional personality, 
in his passionate and sinccre adoration; but it must be said that 
the excess of mystic emotionalism and the ardent pursuit of a 
sublime erotic fancy, which left him almost a nervous wreck in his 
later years, do not bear witness to great service. Nor could they 
have been a great ethical force, inasmuch as his practice of the 
devotional faith, as it is recorded, was essentially an individual, and 
not a social, expcricnce. Caitanya, in these years, lived entirely 
in and for the eestasies, trances and visions of Bhakti; they, as 
well as his daily worship and adoration, consumed all his energies. 
There is'no evidence of restraint, no fear of excess, no self-criticism. 
no rational test, nor ethical consideration in these mystic indulgences, 
occurring continuously day aftcr day and marked more and more 
by nervous unstcadiness and suggestibility. All this may be the 
consummation of the spiritual aspiration of the faith, but from the 
ethical point of view, Caitanya’s life of ‘divine madness’ at Puri 
is singularly empty. No larger problem of the welfare of man and 
the world impinges upon his ecstatic consciousness ; his devotion is 
unworldly also in the sense that it moves in a world unconnected 
with all that we mean by the term ethical. Modern knowledge tells 
us that there is nothing mysterious or miraculous in such trances, 
visions and ecstasies; they are phases of nervous sensibility, rather 
than of spirituality, even if induced by spiritual causes; they are 


Ne 


. 7 Apart from actual practice, this is made clear by the important réle played 
by Radha’s Sakhis in the detailed amplication of the legend in the poetical works of 
Ripa, Raghunatha, Jiva and Krsadasa, as well as by elaboration of the dogma 
in the hagivlogy of the sect to the effect that the great Vaignava devotees are 
incarnations of various Sakhis in the Vrndivana-lili, See above p. 131, 158 footnote. 
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found, more or less, in all excessively emotional religious practice 
of all ages and climes. But even assuming their spirituality, one 
must face the fact that they do not satisfy the ethical demand. 
The experience of divinity, which is only possible in mystic trances 
and raptures, is of little value to mankind, however much it may 
spiritually stimulate the mystic himself; and the question may be 
legitimately asked whether a religious attitude should entirely 
consist of such erotico-mystic susceptibilities. 


Except to an extremely pious imagination, the records of the 
sect undoubtedly give the impression that neither the movement 
nor its leaders possessed any social vision or idealism, any other 
absorbing concern than cmotional worship and adoration. Caitanya 
himself never pretended to be a moral teacher or social reformer, 
but he considered himself to be only a seeker after Krsna.’ If 
Caitanyaism removed the barriers of caste in matters of worship 
by the free and unritualistic reciting of the divine name, and 
effectively utilised group-emotion by its lusty and contagious method 
of Samkirtana, it is by no means correct to state that Caitanyaism 
taught or practised universal, or even democratic, brotherhood. 
It is true that it tried to create a new grouping of men united by 
a common religious impulse; it certainly gave, at least in its 
earlier stages, a larger place to women and outcasts by recognising 
their inherent religious capacity: but it never aimed at nor 
attempted any dissolution or change of the established social order.” 
It did not break through conventional priestcraft, nor did it depart 
from orthodox social duties. In its carlier stages, it brought 
religious freedom and fellowship in a certain measure, but hardly 
social freedom and fellowship. Its social conservatism is distinctly 
shown in its retention of castc restriction in ritualistic worship,? as 
well as in social usages and relations ; and even in religious matters 
it did not show much toleration towards non-Vaisnavas or 
Vaisnavas of other sects. Hedged im by such limitations, its 
doctrine of good will and humility becomes mercly negative, and 
the vision of fellowship extremely provincial. The social insuffi- 
ciency of Caitanvaism may be one of its religious assets in its 
‘unworldliness,’ but it is, precisely for that reason, one of its 
ethical weaknesses. The fundamental conception of a world-order, 


1 Even a very enthusiastic modern follower of Caitanya admits this: 
“Lord Gauranga never posed as a teacher, but only one among his fellows, seeking 
Krishna . . . His followers never preached moral doctrines to their fellows, 
knowing full well that moral life must follow a religious life” (Shishir Kumar Ghosh, 
Lord Gauranga, vol. ii, App. xx, note). wom 

* For a reference to Cuitanyn’s social ideas, see above pp. 80-81. 

" See above pp. 348, 394. 
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viewed as the manifestation of divine sport which is essentially 
erotic in character, can hardly form the foundation of any healthy 
and free ethical endeavour. While the erotic symbolism, presented 
as a fact, becomes an uncomfortable creed by its direct conflict with 
the sober ideas of established socicty, there is also a self-centredness 
about the conception and a lack of moral purpose which, as we 
have pointed out, leave little scope for the moral struggles and 
aspirations of mankind. The whole literature of Caitanyaism, its 
elaborately composed theology, poetry and drama, is callously 
unmoral in ignoring this aspect of humanity, with the result that 
the larger humanity in its turn has practically ignored it. In the 
literary productions, there is, no doubt, a curious blend of the 
personal and the mystic, but we have pictures only of ordinary 
human emotions of the softer and more luscious kind; of 
sterner virtues there is not a tracc, nor is there any tremendous 
spectacle of the spiritual struggles of the human soul and its deeper’ 
agonies. The great precepts of deliverance, redemption or salva- 
lion become meaningless from the cthical standpoint, being emptied 
of their ethical content and undirected towards an_ ethically 
conceived world, man or god. 


CHAPTER VII 


THE LITERARY WORKS OF BENGAL VAISNAVISM 
1. Trem Extent anp [MporTANCE 


One of the remarkable features of the Caitanya movement 
is its extraordinary literary activity, the power and vitality of its 
inspiration being evidenced by the vast literature which it pro- 
duced both in the learned classical tongue and in the living 
language of the province. As, on the one hand. it enriched the 
field of Sanskrit scholarship by its more solid and laborious pro- 
ductions in thcoldgy, philosophy, ritualism and Rasa-Sdstra, so, on 
the other, it poured itself out lavishly in song and_ story, almost 
creating, as it did, a new literary epoch by its fruitful contributions 
of great diversity and charm. 


The movement, thus, permanently enshrined itself in the 
abundant and versatile literature it produced. In its earlicr stages, 
with which we are directly concerned here, this litcrature expressed 
itself chiefly in Sanskrit, and took various forms. The only Bengali 
Caitanyaite productions of this period comprise a number of Bengalt 
songs and lyrics (Padas) and the biographical and narrative works, 
of which we have already given a brief account.!. There can be no 
doubt that they constitute one of the most important and imfluen- 
tial aspects of its literary energy; for both lyric and biography are 
distinctly new literary genres, which Caitanyaism created for the first 
time in Middle Bengali, and through which its passionate appeal spread 
widely and rapidly. But even allowing that the best mediaeval Bengali 
biographical records helong to this period, the really creative epoch 
of the resplendent Bengali song and lyric, inspired by Caitanyaism, 
comes a little later.2. At the same time, the purely literary efforts 
of Caitanyaism in Sanskrit are by no means negligible. While its 
attempts in biography and narrative are represented in Sanskrit by 
the works of Murari-gupta and Paraminanda Kavikarnapira, the 
richer emotional and poetical sensibilities of this movement, which 
exalted emotion over reason and fancy over fact, are expressed in 
a series of mystically, but gorgeously, impassioned storics, poems, 
dramas, Campi, lyrics, hymns, songs, and panegyrics composed by 
Kavikarnapira, Ramananda-riya, Raghunatha-dasa, Ripa, Jiva, 


»* See above pp. $5-50. — 
® We have therefore, omitted consideration of them in this chapter. 
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Krsnadisa Kaviraja and others, as well as by a host of minor poets, 
whose devotional verses are collected together in Ripa’s anthological 
survey of the Padydvali. It would seem, therefore, that the religious 
revival must have supplied an emotional inflatus which produced 
wonderful results in Bengali poetry for more than a century, but 
it also led to a fervent expression of devout feelings even through 
the more difficult, but perhaps more rich, medium of Sanskrit. 


2. BroGrRaAPHIcaAL Works 


We have already given! a brief description of the early Sanskrit 
biographical works of Murari-gupta and Paramananda Kavikarna- 
piira, which became the precursors of the voluminous and exuberant 
Bengali biographical narratives, and indicated their value as 
historical documents. Apart from the fact that they are all 
written from the excessively zealous devotional point of view, the 
credulity of which is amazing, it is well known that factual or even 
ideal accuracy was never a sine gua non of this type of composition 
in Sanskrit.2. There never prevailed any tradition of meticulous 
chronicling or critical appreciation and interpretation of historical 
facts as such. These writings undoubtedly contain historical 
material, but the extent and value of such material are immensely 
variable. Meant more for literary edification than for sober 
knowledge, they could never divest themselves of their legendary 
and poetic associations: and this is secn in their complacent con- 
fusing of fact and fiction, in their general indifference to the realities 
of charactcrisation, in their intermingling of divine and human 
action, in their unhesitating belief in magic and miracle and in their 
deep faith in incalculable human destiny. Apart from an attractive 
philosophy or artistic setting, ordinary history or biography is, 
indeed, a rather prosaic idea. As a matter of research, it aims at 
knowledge of facts; as an idea, it professes to bring out larger 
principles governing human affairs; as a method, its leaning is 
towards objective accuracy. It is, thus, entirely out of harmony 
with the super-individual spirit of Sanskrit literature, and could 
not be disciplined by its formal conception of art. The writers, 
therefore, never felt uneasy ; because the tradition never ordained 
any deep or objective interest in mere fact or incident, but it even 
authorised unrestrained fancy or overdressed fiction. Both theory 
and practice established that works, which dealt with facts of 


7 See above pp. 27-84. ; ‘ 
* See S. K. De, History of Sanskrit Literature, ch. vi, under Poems with 
Historical Themes, p. 345 ff. 
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experience or had a biographical and historical content, did not 
require any specialised form or method, but should be considered 
only as types of the Kavya and be embellished with all the charac- 
teristic graces, refinements and elaborate elegancies The fact of 
having an historical or biographical theme seldom makes a difference ; 
they are Kavyas, poems or dramas, in all essentials, and should be 
regarded as such. The authors, therefore, claim merit, not for 
historiography, but for poetry. As poets, they need not keep 
within the limits of ascertained or ascertainable verities, nor need 
they worry if the slender thread of actual history is buried under 
a mass of luxuriant poetry or poetical exaggeration. The incidents 
and characters are all lifted from the sphere of matter-of-fact 
knowledge to the region of fancy and fable: and we have here, in‘ 
the normal tradition of the Kavya, the same general scheme and 
method, the same descriptive digressions and the same ornate 
manner and diction. Even if an historical personage is taken as 
the central figure, the laudatory accounts poetically magnify and 
surround him with all the glory and glamour of the legendary 
hero. 


This attitude becomes naturally more prominent when the point 
of view is devotional and the hero is a saint or is regarded as the very 
incarnation of the divine being. All the resources of the poetic art 
and imagination strive to glorify the picture ; the historical narrative 
becomes only the occasion, the elaborate fancy woven around it 
becomes alone essential. The limitations are natural and obvious, but 
they do not permit the poets much freedom to exercise their gift 
for historical narrative, which most of them undoubtedly possess, 
nor attain impartiality and precision with regard to incident or 
characterisation. They content themselves with the application of 
the traditional form and method of the Kavya to an historical 
subject, in order to evolve an embellished poctical picture, rather 
than compile a faithful record of facts and incidents. The works 
produced under these conditions consequently become kinds of 
heightened fairy tale, with just enough background of reality, and 
probably as such, constitute gratifying homage or compliment. 


The Sanskrit biographies of Caitanya share most of these 
general characteristics of Sanskrit biographical or historical litera- 
ture ; but since they record contemporary impressions felt, witnessed 
or believed with intense faith, they represent, to a greater extent, 
a proper step towards biographical writing. The picture is, no 
doubt, much exaggerated and obscured by credulous legends, and 
luxuriously poetical descriptions are freely inserted, but the general 
outline is clear and vivid. The life which they deal with is rich 
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in inward religious passion rather than in external acts and incidents, 
but it affords opportunities of really impassioned and poetical treat- 
ment. With great zest, therefore, they concentrate upon the inward 
life of Caitanya and elaborately describe its passionate expression in 
devotional ecstasies, trances, visions and frenzies. 


The Caitanya-cantimrta' of Murari-gupta, the earliest known 
systematic biographical work, is offered as an extensive Kavya of 
four Prakramas, seventy-eight cantos and, according to its own 
computation (iv. 26. 21), nineteen hundred and_ twenty-seven 
stanzas; but its length is hardly commensurate with its literary 
merit or with the slenderness of its theme. The first Prakrama of 
-sixteen cantos ends with Visvambhara’s journey to Gaya, and 
describes the occasion of the work, the necessity of Caitanya’s 
descent along with his disciples: his birth, his parents (his father 
is described as belonging to the Vatsya-gotra) ; his elder brother 
Visvariipa who crossed the river and left home for Samnyasa at 
the age of sixteen; his childhood, boyhood and youth ; his studies ; 
death of his father; his marriage to Laksmi (i. 9, 10) ; his journey 
to East Bengal; death of Laksmi; Saci’s lament in one whole 
canto (i. 12), couched in the Viyogini metre in the approved Kavya 
manner ; his second marriage to Visnupriya (i. 18, 14) ; his journey 
to Gay&é and meeting with Isvara Puri (i. 15, 16). The second 
Prakrama of eightcen cantos continues the story up to Caitanya’s 
Samnyasa. The incidents narrated are not many, for the greater 
part of this section is taken up with the description of Caitanya’s 
Bhava or devotional passion and ecstatic acts consequent upon it 
after his return from Gaya. It describes his Varaiha-Aveéga (ii. 2) 
and Balabhadra-Avesa (ii. 14), his Mahaprakasa and Mahabhiseka 
(Great Manifestation and Consecration) as the supreme deity at 
the house of Srivasa (ii. 12), his passionate realisation of the sports 
of Krsna and Ri&dha, and his continuous rapture of dancing, 
singing and Kirtana. He listens to Murari’s Ramastaka, a panegyric 
of Rama in eight stanzas (ii. 7. 10-18), but admonishes Muriari’s 
leaning towards Advaita Vedanta, learnt from Advaita Acarya, and 
makes him a .devotee of Krsna by deprecating the worship of all 
other deities. In Caitanya’s first meeting with Nityananda (ii. 8), 
who was at that time residing at the house of Nandana Acarya at 
Navadvipa, the theophanic forms of Caitanya as the six-armed, four- 
armed and two-armed Krsna are successively revealed. A curious 
explanation is given of Caitanya’s motive for Samnyasa by the story of 


* See above, p. 27. The bibliographical references to editions of the works, 
surveyed in this chapter, will be found in their proper places in ch. ii and iii 
above. 
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a curse pronounced by a Brahman (ii. 13, 18-22), who was refused 
admission into Caitanya’s presence by the stupid door-keepers ; 
but we are also told later on that Caitanya was inspired by a 
dream to take to Samnydsa (ii. 18. 1-2). KeSava Bharati, who 
visits Navadvipa, eulogises Caitanya as Suka, Prahlada and even 
as the Bhagavat himself (ii. 18. 12), the Samnyasa occurring 
immediately afterwards at Kantaka-grama (Katwa). 


The third Prakrama. also of eighteen cantos, covers all incidents 
up to the end of Caitanya’s return to Bengal on his way to 
Vrndavana. The first two cantos continue the story of Samnyasa 
and the next two cantos his return to Advaita’s house at Santipur, 
where after taking farewell from his mother and assembled admirers 
from Navadvipa he declares his intention to proceed directly to 
Puri (in. 4. 25). His mystic emotions after his return from Gaya 
are, described (ii. 1. 19-28) vividly by Murari at some length: 


kvacic chrutva harer nama gitam vi vihvalah ksitau| 

patati sruti-mdtrena dandavat kampate kvacit|| 

kvacid gdyati govinda krsna krsneti saédaram! 

sanna-kanthah kvacit kampa-romajicita-tanur bhrsam|| 
Similar description of his emotions is repeated after his Samnyasa 
Gi 3. 16) : 

hasati skhalati kvapi kampate gayati kvacit| 

roditi vrajatt kvdpi patati svapiti ksitau!| 


Such emotional state becomes from this period a constant feature 
of his daily life of devotion at Puri, as well as during his pilgrimages ; 
and several cantos are devoted in this and the succeeding section 
to similar descriptions in a more detailed form. Caitanya’s journey, 
through Jajpur and Bhuvanesvar and arrival at Pun are then 
described in six cantos (iii. 5-10). At Puri he goes straight to 
Sarvabhauma’s house ; and accompanied by Sirvabhauma’s younger 
krother, he visits the temple of Jagannitha, where, his emotions 
overcoming him, he falls senseless and is carried back and revived. 
At Sarvabhauma’s place the old scholar wants to teach Vedanta 
to the young ascetic, but Caitanya is described (ii. 12. 12-13) a3 
expounding the true meaning of the Vedanta. No elaborate Sastric 
dicputation is mentioned, hut Caitanya’s exposition struck the 
yreat Vedantist with so much wonder that he at once recognises 
Caitanya as the Bhagavat, falls at his feet, and recites two stanzas 
(iii, 12. 17-18), which are traditionally ascribed to Sarvabhauma'’ 


1 Said to be included in Sarvabhauma’s Caitanydstaka. See S. K. De in 
Indian Culture, i. pp. 23-24 and above p. 322, footnote. 
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and which are incorporated by Murari into his own text. The next 
four cantos (iii. 13-16) describe Caitanya’s journey to the South up 
to Setubandha, his meeting with Ramananda Raya, Trimalla Bhatta 
and his young boy Gopala Bhatta, and others, and return to Puri. 
The remaining two cantos deal with Caitanya’s return to Bengal on 
his intended, but frustrated, journey to Vrndavana (in which 
connexion we are told that. his object was lupta-tirthasya prakatyam), 
his meeting with Sanatana and Ripa at Ramakeli and return to 
Puri. The chief features of the last Prakrama of twenty-six cantos 
consist of elaborate description in eleven cantos (iv. 2-12) of the 
various places at Vrndivana and Mathura, which Caitanya visits, and 
which recall scenes of Krsna’s sports and awaken extraordinary 
emotions in Caitanya, as well as of his last years of devotional acts 
and emotions spent at Puri. In the course of his northern pilgrimage 
are described his meeting with Tapana Misra and his son Raghu- 
nitha Bhatta at Benares (iv. 1. 15-17), with Ripa at Prayaga and 
Sanadtana at Benares (iv. 13. 6-20), with his mother (iv. 14. 4) 
on his way back to Bengal, with his wife Visnupriya (iv. 14. 8), 
‘vho makes an image of Caitanya for worshipping,’ and, lastly, the 
homage of Gajapati Pratiparudra on Caitapya’s return to Puri. 
The last two cantos give, after the manner of the Puranic works, 
a list or Anukramanika of the topics dealt with and the total 
number of Prakramas, Sargas and Slokas. 

Although offered as a Kavya. there are many features which 
indicate that in its narration Murari’s work follows the method and 
manner of the Puranas. We are told at the outsct that the work 
was undertaken at the direction of Srivisa (i. 1. 9), but the general 
framework (which is not consistently kept up, but resumed at 
various points in the course of the narrative) consists of the device 
of a narrator (Murari) and a listener (Dimodara Pandita) common 
enough in the’ Puranas. The Sloka metre predominates, being -used, 
for running narrative, exclusively in as many as thirty-seven cantos 
(i. 2, 4, 6, 9, 11, 18, 14; ii. 1, 2, 5, 6, 8, 11-13, 17, 18; iii. 3, 7, 9, 18, 
14, 18; iv. 3, 4, 8, 9, 11, 13, 17-19, 22-26) and partially in twenty-six 
cantos (1. 1, 3, 5, 7, 8; il. 3, 4, 7; iti. 4-6, 11, 15, 17; iv. 1, 2, 5-7, 
10, 12, 14-16. 20, 21). The other metres used in the remaining 
fifteen cantos, for the purpose of narration or description, are 
generally metres of eleven or twelve syllables of the Tristubh-Jagati 
family, such as -Sundari or Viyogini, Vaméathavila, Indravajra, 
Upendravajri, or Upajati, and Rathoddhataé. It is only sporadically 
that the fourteen-syllabled Vasantatilaka is employed, while longer 

* But no instruction in the Sastras is mentioned in thisgconnexion. 


* This is perhaps the first image made of Caitanya for worship. See above p. 
$88, footnate, 
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metres like Sragdhara are found five times (i. 1, 9, 19, 20; i. 7, 4: 
iv. 21. 5), Drutavilambita occurs only twice (ii. 7. 1-6; ii. 18. 33), 
and Sikharmi (i. 1. 25), Prthvi (iv. 10. 21-22) and Mandakranta 
(iv. 10. 23, but the first Pida is SArdilavikridita ') are used only 
once each. No opportunity is missed for introducing the usual 
descriptive Kavya-topics in the approved embellished manner, 
diction and metre (e.g. Laksmi’s marriage in Vaméasthavila 
and Upajati, i. 10; Saci’s lament on Laksmi’s death in Viyogini, 
1, 12; men and women thronging to have a sight of the young ascetic 
at Kantakapuri (Katwa) in Upajiti, iii. 1, ete.) ; but the work is 
ostensibly modelled on the Vaisnava Puranas, and its poctie preten- 
sions are hardly of a high order. Nevertheless, Murari possesses 
considerable narrative skill and metrical facility, and his simple 
descriptions are often vivid and picturesque. His manner is very 
often direct and forcible, and wisely avoids the rhetorical elabora- 
tion of the later Kavya. 


Although professing to draw its inspiration and material from 
Muriri’s work,! the Caitanya-caritamrta? of Paramananda-sena 
Kavikarnapiira is an elaborate and ambitious work, which conforms 
more deliberately to the full-fledged mode and diction of the Kavya. 
It consists of twenty cantos, and (according to the computation of 
its editor) of nineteen hundred and eleven stanzas, being thus of 
nearly the same extent as Murari’s work. After a_ preliminary 
homage to Caitanya and description of the sorrow of his disciples 
at his passing away in the first canto, the poem proceeds in the second 
canto to describe Navadvipa and incidentally Advaita and Srivasa. 
The rest of the canto is occupicd with Caitanya’s parents, loss of 
their eight daughters, Visvaripa and birth of Visvambhara, 
Vigsvambhara’s infancy and manifestation of divinity which filled 
his parents with wonder, Visvariipa’s Samnydsa and death of 
Jagannatha Miéra. The third canto is taken up with Visvambhara’s 
going to school to Visriu Pandita, Sudarsana? and the grammarian 
Gangadasa, his marriage to Laksmi (iii. 6-81), journey to East 
Bengal and teaching pupils there, Laksmi’s death, and his second 
marriage to Visnupriya (iii. 127-144). In the fourth canto, we have 
the story of Visvambhara’s visit to Gaya, his Mantra-diksi by 
Ivara Puri, his return, his manifestation of divine Avesa and 


, a-saisavam prabhu-caritra-vilasa-vijnath 
kaiscin. murdrir itt: mangala-ndmadheyaih! 
yad yad vildsa-lalitam samalekhi taj-jnais 
tad tad vilokya vililekha sisuh sa esah|| (xx. 42). 
* See above,,p. 88. 
® But the text says: vignu-ndmnah sudarsanat (iii. 2), although they are 
different persons. 
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Kirtana from the beginning of the month of Magha. The four 
eantos from the fifth to the eighth continue the description of 
Visvambhara’s ecstatic devotional acts and fits of singing and 
dancing for eight months from Jyaistha to Pausa; his Varaha-Avesa 
at the house of Murari (v. 16-21) and his own Abhiseka suggested 
by himself (vi. 40-52) ; his meeting with Nityananda (vi. 108-193), 
who is described as an Avadhiita and declared to be an incarnation 
of Balarama (vii. 24), and to whom Caitanya reveals the theophanic 
Sad-bhuja, Dvi-bhuja (vi. 122) and also Catur-bhuja (vii. 19) 
forms ;} his Nrsimha-Avesa (vii. 80-85) and parading the street as 
such; and lastly, his Balarima-Avesa (viii. 19-28). His Krsna- 
bhava now begins; it is strengthened by Srivasa’s elaborate descrip- 
tion of Krsna’s Vrndavana-lila in the next two cantos (ix-x), 
which gives the ‘author an opportunity of indulging in a highly 
emotional poetical excursion. In canto xi, the thread of the story 
is resumed by the description of Caitanya’s Samnydsa at Katwa, 
his return to Advaita’s house at Santipur, his resolve to leave for 
Puri (there is no allusion to his mother’s request to that effect), 
his journey and the breaking of his staff on the way by 
Nityinanda. In canto xii, Caitanya reaches Sarvabhauma’s house 
and explains Vedanta by refuting Advaita-vida and _ establishing 
his own views about Bhakti (xii. 22-27),? in the course of which 
¢xposition he quotes and explains two verses from the Bhdgavata, 
each in nine different ways (xi. 81), and ultimately reveals his 
theophanic Catur-bhuja form to Sarvabhauma. Sarvabhauma’s 
two eulogistic verses on Caitanya® are quoted (xu. 86, 87), but 
Caitanya is said to have torn to pieces the paper on which they 
were written (so also in Karnapiira’s drama, vi. 43-44). His 
Southern pilgrimage now begins. He is requested by Sarvabhauma 
to see Ramananda Raya on his way, but on his outward journey 
Caitanya avoids meeting Ramananda. The Vildpa-mdla of a 
Brahman, named Kirma, at whose house at Kirmaksetra Caitanya 


1 Caitanya is made to declare: tad dvaibhujam varam itt pratikirtaya tvam 


(vi. 88), while in Kavikarnapiira’s drama, Caitanya declares: aicchikam bhagavatas 
caturbhujatvam, svdbhdvikam hi dvibhujatvam eva, and quotes the verse: nardkrtt 
param brahma (Act i). The Nama-mahatmya is said to be not mere Arthavada 
(vi. 50). The Ramastaka of Murari is referred to im vi. 100. 

2 advaita-védam vinirasya bhakti-| samsthadpakam sviya-matam jagidal|. 
vairdgya-vidya-nija-bhakti-yoga-sikedrtham ekah purusah purdnah| 
sri-krena-caitunya-éariradhari krpdmbudhir yas tam aham prapadye||. 
kdlén nastam bhakti-yogam nijam yah praduskartum krsna-caitanya-nama| 
Gvirbhitas tusya pdddravinde gidham gadham liyatém gitta-bhrigah||. 

These verses are said to belong. to Sarvabhauma’s Castanydstaka; see 
above pp. 427, and 65 footnote. 
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stayed for a few days on his way, is mentioned and quoted (xii. 
113, 114). In canto xiii, the narrative of South Indian pilgrimage 
is continued. At Srirangam Caitanya stays and performs Catur- 
masya at the house of Trimalla Bhatta (xiii. 4, 5), but there is no 
mention of Gopala Bhatta. Caitanya’s only companion Krsnadasa 
is lured away by unbelievers (xiii. 23), but Caitanya later on 
repudiates him. (xii. 54). On his way back Caitanya mects 
Ramananda (xii. 34f) and stays with him for four months 
(xii. 60). During Ramananda’s exposition of Bhakti, Caitanya 
exclaims: bahydtibdhyam bata bdaéhyam etat, until Raminanda 
comes to the essence of Bhakti. Ramananda’s Sanskrit verse 
nanopacara-krta-yijanam (cited in the Padydvali no. 13) and his 
Brajabuli song pahilahi rdga (cited in Pada-kalpataru no. 576) are 
quoted in full.1 After Caitanya’s return to Puri, his favour to 
Gajapati Prataparudra and mecting with various Bhaktas, including 
Paramananda Puri (a disciple of Madhavendra Puri, who is 
mentioned as wsnu-bhakti-rasa eva sariri, xiii. 111) are described 
in the same way as in Karnapiira’s own drama. 


The remaining seven cantos, which deal with Caitanya’s devo- 
tional life and ecstasies at Puri (xiv to xviii) and his visit to Vrnda- 
vana and return (xix-xx), possess little narrative interest, but are rich 
in impassioned poctical descriptions. We have vivid pictures of 
Snapa, Dola and Ratha festivals of Jagannatha, in which Caitanya 
and his followers took prominent part by their frenzied singing and 
dancing, as well as of Caitanya’s cleaning and sweeping of the 
Gundicé house and other devotional acts. We are told that 
Caitanya met the three brothers, Sanitana, Ripa and Anupama 
(who are described as rasa-séra-sindhava iva) at Purl (xvii. 7-24). 
For twenty years, on the annual visit of his followers, Caitanya 
is said to have danced, with Kirtana, in front of the Car of 
Balarama (xviii. 61) : 


iti vimsati-hdyanaih prabhur| baladevasya rathagrato muhuh!| 
natandn vidhiya kirtanair| idam etad vyakiraj jagat-tale||. 


It is curious that the description of Caitanya’s visit to Vrndavana 
in canto xix is utilised as an opportunity of displaying the author's 
skill in various kinds of verbal tricks of the so-called Citra-kavya, 
which is a characteristic of Sanskrit poems since Bharavi’s time. 
He employs, for instance, Ekaksara (employment of one letter, n 
in xix. 37), Dyaksara (i.e. employment of two Ictters v and bh in 
xix. 17, J and n in xix. 41). Asamdhyaksara (employing no diph- 
thongs, in xix. $9). Nirausthya (no labials, in xix. 55), as well as 


+ See above, pp. 69, 70, footnote 
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Gomutrika-bandha (xix. 21), Muraja-bandha (xix. 29), Pratilomanu- 
loma (xix. 45, 53), Slokavrtti (repetition of the same verse twice 
with different meanings, xix. 49-50), Padavrtti (two halves of the 
stanza having the same succession of letters, xix. 33), various kinds 
of Yamaka (Antya-yamaka also in xv. 109), Anuprasa and other 
verbal figures. 


It will be seen at once from this bricf summary of the contents 
of the poem that, while ten cantos are devoted to the depiction of 
Caitanya’s life before Samnyasa, the remainder of his life takes up 
an equal number of cantos. The treatment of the two parts of the 
theme, therefore, is not disproportionate. Apart from the paucity 
of incidents which is inevitable in a life of pure religious rapture, 
ihe narrative interest is not entircly sacrificed to luxurious poetic 
descriptions ; but Karnapira, in accordance with the established 
convention of the Kavya. cannot resist the temptation of introducing 
long descriptive cantos; as, for instance, Srivasa’s description of 
Vrndavana-lila in two cantos and the topic of Gundica-marjana or 
of Caitanya’s ecstacies, dancing and Kirtana at various festivals at 
Puri in several cantos. These would seem to take up dispropor- 
tionate space, but they are essential in any account of Caitanya’s 
life of religious Bhava, and they are not baldly or prosaically 
depicted. For a boy in his teens, who calls himself a Sisu, the work 
is indeed a notable literary achievement; but its immaturity is 
obvious, and one cannot assign to it high poetic merit. Kavikarna- 
pura possesses indeed a sufficient command of conventional poetic 
vocabulary, enough rhetorical and verbal skill and considerable 
metrical facility, and one must admit that his practice, comparatively 
speaking, is not altogether devoid of moderation; but of higher 
flights or rarer touches of poetry there is not much in his elaborate 
production, On the other hand, he succumbs very often, in his 
vouthful enthusiasm, to the temptation of rhetorical display in 
general and of committing the verbal atrocitics of Citra-bandha in 
particular, while his conscious employment of varied metres! is an 


* With the exception of cantos xiii, xvi, xvii, which are deliberately meant 


to illustrate the poet’s skill in a large variety of metres, each of the remaining 
cantos employ only one metre, although at the close of the canto the poet follows 
the usual convention of a break and change into other metres. The metres in 
each canto are analysed below (with the serial numbering of verses in figures), 
and the metre of the concluding verses are given in enclosing brackets (with 
number in figures): Canto I Mandakranta 1-24 (Sikharini 5). IT Vaméasthavila 
1-119 (Viyogini or Sundart 3). TI Indravajra, Upendravajra and Upajati 1-142 
(Praharsini 2). IV Drutavilambita 1-75 (Sikharini 1, VamSasthgvila 1). V Prahar- 
gint 1-125 (Sikharini 1; SardGlavikridita 1, Drutavilambita @). VI Vasantatilaka 
1-121 (Sikharini 2). VII Pramitaksara 1-97 (Sardilavikridita 1, Upajati 1, 
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aspect of the prevailing tendency of his time towards laboured 
artificiality. Nevertheless, the poem, in spite of its length and not 
inexcusable enthusiasm, is simple enough to be readable: the 
diction is conventional. but not heavily ornamented: and there is 
not much intrusion of theological or doctrinal matter to hamper its 
fairly smooth and pleasant progress. 


With regard to Kavikarnapira’s much better known and much 
hetter composed drama in ten acts, entitled Cattanya-candrodaya,' 
une need not be wholly apologetic. It is a regular dramatised 
account of the chicf incidents of Caitanya’s life, which are set forth 
more elaboratcly in his poem, the first five acts (like the first 
cleven cantos of the pocm) bringing the story down to Caitanya’s 
Samnyasa and departure for Puri, and the last five acts dealing 
with the latter part of Caitanya’s life spent chiefly there. In the 
Prologue the Siitradhara informs us that the Caitanya-candrodaya 
was composed by Paramananda-disa, son of Sivananda-sena and 
pupil of Srinaitha? and staged at the command of Gajapati Pratapa- 
tudra of Orissa at the Car festival (gundicd-ydtrdyadm) of Jagannatha 
at Pun. In the first Act, Kali and Adharma appear and gloat 


Praharsini 1, Vasantatilaka 1, Upajati 1, Salini 4 and Sragdharaé 1). VIII Sloka 1-60 
(Sikharini 1, Vasantatilaka 2). IX Svagaté 1-93 (Praharsini 1, Mandakranta 1). 
X Svagaté 1-78 (Malini 7). XI Siknarini 1-86 (Mandakranta 3). XII Upajati 
1-182) (Malmi ?). XIE Variety of metres: Upajati 1-41, Vasantatilaka 
no. 42, Upajiti nos. 43-63, Svaguta nos. 64-77, Rathoddhat& nos. 78-8), 
Svigala and Rathoddhaté nos. 82-114. Viyogini or Sundari nos. 115-125, 
Upa;iti nos. 126-127, Viyogini nos. 123-184, Upajiti 135-137, Viyogini 188-144, 
Siirdilavikridita 10. 145, Vasantatilaka no. 146, Upajati no. 147 and Sardila- 
vikridita no. 148. XIV Sloka 1-129 (Sardilavikridita 8, Upajati 1 and Sardilavikridita 
¢). XV Puspitiyré 1-104 (Sragdhar&é 1, Sardilavikridita 2, Prthvi 1 Harini :, 
Malini 1). XVI Variety of metres: Malini nos. 1-3. Mandakranta no. 4, 
Malini no. 5. Vasantatilaka nos. 6-8, Sirdilavikridita nos. 9-11, Sragdhara nos, 12-16, 
Prthvi nos. 17-18, Harini nos. 19-21, Sardilavikridita nos. 22-23, Sragdhar& no. 24, 
Praharsini no, 25, Sardilavikridita nos. 26-27, Sragdhari nos. 28-30, Prthvi no. 31, 
Sardilavikridiia no $2, Vasantatiiaka nos. 33-86, Bhujangaprayita no. 37-47. 
Mandakrantaé no 48, Sardilavikridiia no. 49. XVII Variety of metres: Majfiju- 
bhasini nos. 1-14, Sloka no. 15, Majfijubhasini nos. 16-24, Mandakini or Prabha 
nos. 25-29. Candravartman nos. 30-42, Mattamayiira nos. 43-44, Kalahamsa no. 45, 
Bhramaravilasita no. 46, Dodhaka no. 47, Salini nos. 48-49, Upajati no. 50, 
Rathoddhat& no. 51-52, Vasantatilaka no. 53, Saégikali no. 54, Unidentified metre 
no. 55, Lilaikhela no. 56, Lola no. 57-62, Sardilavikridita nos. 63-66. XVIIT 
Viyogini or Sundari 1-62 (Sardilavikridits 1). XIX Sloka 1-09 (Mandakranta 1). 
XX Salini 1-36 (Sardilavikridita 1, Mandakranta 2, Sikharini 1, Salini 1, Vasanta- 
tilaka 4, Malini 1. Sardilavikridita 1, Mandakrantaé 1, Vasantatilaka 1). 

1 See above, p. 34. 

* The name of the poet’s Guru occurs also in his Ananda-vrndévana Campi, 
as well as in the Gaura-ganoddega ascribed to him. 


55 


434 Vaisnava Faith and Movement 


over the triumph of unrighteousness in the world; but Kali speaks 
of the advent and activity of Caitanya which imperil their power. 
From their conversation we learn of his birth, his elder brother 
Visvariipa, his marriages to Laksmi and Visnupriyaé, his Diksa by 
TSvara Puri at Gaya, his chief associates at Navadvipa and the 
festival of his grand consecration (Mahabhiseka-mahotsava), which 
is being cclebrated. Visvambhara enters with Advaita, Srivasa, 
Saci and others, and a theological discourse ensues on Bhakti-rasa 
and the superiority of the humanised Dvi-bhuja form of Krsna.! 
All those who are present, including Saci, recognise the divinity of 
Caitanya, which he himself graciously relishes and acknowledges ; 
and, addressing Advaita, he speaks of his descent from Goloka by 
the force of Advaita’s prayer and appeal (golokadd avatdrito’sm 
bhavata). The Act is appropriately entitled Svanandavesa. In the 
second Act, which is called Sarvavatara-darsana, we have a long 
conversation between Viriga and Bhakti, in which Viraéga laments 
over the desperate condition of the country infested by Bauddhas, 
Tantrikas, Mayavadins, Jainas, Kapalikas and Pasupatas, as well as 
by the followers of Kanada, Kapila, Patafijali and Jaimini; but 
personified Bhakti, who has recently descended at Navadvipa, 
enters and brings the good tidings of the advent of Caitanya as 
the Bhaktivatara (bhaayadaé avaddro kido bhatta-vesena).2 This 
is followed by the description by Bhakti of Caitanya’s ecstatic 
emotions, his Samkarsana-Avesa at Muriri’s courtyard and Dvi- 
bhuja, Sad-bhuja and Catur-bhuja appearance to Nityananda, and 
other acts of devotion and miracle. Caitanya himself, who now 
enters with Advaita and other followers, gracefully deprecates all 
this, and modestly describes his own condition as Unmada-dasa, 
but Srivasa replies that madness of other people is a disease, while 
Caitanya’s madness, for the listener and spectator, cradicates all 
discase (anyonmddas tu vyddhir eva, ayam tu tavonmddo drastr- 
srotrndm api vyddhi-mrmilakah) ! 


The third Act, entitled Dana-vinoda from the theme of the 
inset play, is characterised by the interesting device of a play within 
a play (Garbhinka). Maitri and Premabhakti enter and indicate 
that a short play® is going to be enacted, at the suggestion of Narada, 
on the Dana-lili (il. 23) of Radha and Krsna, in which Haridasa 


‘ There is an intidental reference to Murari’s belief in Advaita-vada and 
Yoga-vasistha, which Caitanya is made to deprecate. Cf. Murari ii. 4. 22 f. 

? In Act iii, Premabhakti says: ayam krsna evivatirnah. 

° It is described as a Bhana or Vyayoga, but technically it is not so. Possibly 
Riipa’s work on a similar theme, which is a Bhaniké, suggested the description that 
it was a Bhina! 
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will act as Sitradhara, Mukunda as Pariparsvaka, Srivisa as Narada, 
Nityananda in feminine réle as Yogamaéyaé, and so forth. With 
some variation the themc is the same as that of the Ddna-keli- 
kaumudi' and Déna-keli-cintémani of Ripa and Raghunatha-dasa 
respectively. Radha, with her companions and an old woman, 
comes to pluck flowers to worship Gopisévara Siva, but Krsna and 
his companions demand a price for the flowers plucked from their 
forest. A playful dispute, with erotic repartee, ensucs ; but as Krsna 
boldly goes up to exact his dues forcibly from Radha, the play abrupt- 
lv ends? by the old woman, who is none other than Yogamaya, 
concealing Radha and revealing herself, to the surprise of all, bodily 
as Nityananda himself! In Kavikarnapiira’s Kavya, we have 
a long description, extending ovcr nearly two cantos, of the 
Vrndavana-lila of Krsna, given by Srivisa; the present brief 
episode in the drama is apparently meant to be a counterpart 
suggested also by Srivasa, who takes up the role of Narada. 
The fourth Act is named Samnydsa-parigraha. We learn from 
the sorrowing devotees that Visvambhara has gone to Keégava 
Bharati at Katwa (kdtoyd-ndmdnam grdmam disddya kegava- 
bharatim upasedivan) for being initiated into Samnyiisa, an account 
of which is given by Candragekhara Acaryaratna, who returns from 
the journey and invites them all to Advaita’s house at Santipur, where 
Caitanya has gone with Nityananda. The next Act, called Advaita- 
pura-vilfisa, describes how Caitanya wanted to go straight to 
Vrndavana but was directed by Nityanada to Advaita’s house at 
Santipur, where Caitanya meets his followers, stays for three days 
and takes a pathetic farewell from his mother. 


The sixth Act (Sarvahhaumanugraha) begins with a narration, 
by Ratnakara (the occan) and his spouse, the river Ganga, of 
Caitanya’s journey to Puri,® and procecds with the theme of Caitanya’s 
meeting with the Vedantist Sarvabhauma, who recognises his divinity 
and accepts his views about Bhakti and worship of Krsna. In the 
seventh Act (called Tirthaitana). Caitanya is represented as having 
already set out on his South Indian pilgrimage. He mects 
Ramiananda, and the entire Bhakti-catechism, of which Raminanda 


1 The expression Dina-kaumudi is used in iii. 20 (prose) ; probably Kavi- 
karnapiira knew this work of Ripa. 

2 The contrivance of a play within a play is not new, having been already 
employed by Bhavabhiti, Harsa and Rajagekhara. The sudden interruption, as 
in Hamlet, is a part of the device, and is represented as being brought on by 
its vivid realism. 

* We are tqd that the journey, on account of war between king Gajapati 
of Orissa and the Muslim ruler of Gauda was not safe (idénim gaudaddhipater 
yavana-bhipilasya gajapatind saha virodhe gamanagamanam eva na vartate). 
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gives an exposition in the course of their conversation, is given thus 
in two dialogue verses (vit. 8.10): 


kaé vidya hari-bhaktir eva, na punar vedddi-nisnatata, 

hirtth ka bhagavat-paro'yan. itt yd, khydtir na danddija/ 

ka sris tat-priyatd, na va dhana-jana-gramadi-bhiyisthata, 

kim duhkham bhagavat-priyasya viraho, no hrd-vranadi-vyatha// 
kim geyam vraja-keli-karma, kim tha sreyah satédm samgatih, 
kim smartavyam aghdri-nima, kim anudhyem murareh padam/ 
kva stheyam vraja eva, kim sravanayor dnandi urnddvana- 
kridaika, kim updsyam atra mahasi sri-krsna-radhdbhidhe//. 


Caitanya on his return, in the cighth Act, recounts in a few words his 
impression of devotion im Southern India by saying that the few 
Vaisnavas that he found were devotces of Narayana; the rest were 
Tattva-vadins, whose views were not above reproach ; but there were 
also Saivas and a large numher of very powerful Pasandas (atheists) ; 
the only views he liked were those of Ramananda.” Caitanya meets 
at Puri his friends and followers and some devotees; but the main 
theme of this Act (which is entitled Prataparudranugraha) is his grace 
towards Prataparudra, who falls at his fect during the Ratha-yatri 
festival. In the ninth Act (Mathura-gamana), we hear of Caitanya’s 
visit to Mathura, first from a Kimnara couple and then from Gajapati 
and Sarvabhauma, to whom a messenger brings news. The poet takes 
care to inform us that Caitanya visited the house of the poct’s own 
father Sivinanda on his way. At Prayaéga Caitanya met Ripa® and 
Anupama, while at Benares Sanaitana came to him, but no instruction 
in the Sastras is mentioned. At Benarcs, we are told that some of the 
great Samnyasins did not, out of jealousy, see Caitanya or come to 
him. The tenth and last Act. called Mahamahotsava, describes 


* These verses are quoted in Karnapiira’s own rhetorical work, Alamkara- 
kaustubha. 

* Elsewhere (vii. ad 2, p. 125) we learn from Sarvabhauma that Ramananda 
was a Sahaja Vaisnava. If a reference is meant to the Sahaja or Sahajiyé cult, 
it is unfortunate that we possess little information regarding its prevalence before 
_ or during Caitanya’s time. But it is probable that other, but similar, erotico- 
religious tendencies must have existed before the Srimad-bhagavata emotionalism 
was firmly established by Caitanya; and poets like Jayadeva and Vidyapati, with 
whose works Rimananda was undoubtedly familiar, derive their inspiration from 
such traditions (see tibove pp. 7-10). It is noteworthy that the Post-Caitanya 
Sahajiya sect of Bengal regards Jayadeva as its Adi-guru and one of its nine 
Rasikas. 

® Of Riipa we are told in high terms: 

priya-svaripe dayita-svariipe! prema-svaripe sahajdbhinipe| 
nijdnuripe prabhur ekariipe| tatina ripe sva-viliga-ripel|. 
* matsaraih kattpayair yati-mukhyair| eva tatra na gatam na sa drstah, ix. 82. 
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Caitanya’s devotional acts and eestasics, in company with his 
followers, during his remaining years at Puri at the Snina, Dola, Ratha 
and Gundica-marjana ceremonies. which are depicted in greater detail 
in Kavikarnapiira’s Kavya. There is one interesting passage in 
which Sivananda is represented as bringing his own son, apparently 
the poet himself. before Caitanya (x. 7) and exclaiming in adoration 
in a Mandikranta stanza : 


pasya pasya, ayam ayam 
vidyud-dima-dyutir atisayotkantha-lanthi-ravendra- 
kridd-gdmi lkanaka-parigha-draghimodddma-béhuh/ 
simha-grivo nava-dinakara-dyota-vidyoti-aisah 
$ri-gaurdngah sphurati purato vandytim vandyatadm bhoh// 


Tt is said Uhat a child as he was al that time, the poct himself was 
inspired to utter this verse, but there is no indication here of the 
legend of infant precociousness.! 


Although it calls itself a drama, it will be scen that the Caitanya- 
candrodaya merely presents the chief incidents and cpisodes_ of 
Caitanya’'s religious life and expericnee in the dramatic form, without 
an attempt to convert the whole into a real drama. There is in- 
credibly little action, and nol much convineing charactcrisation, m 
a work which presents ilself as a drama: and most of the incidents 
are reported instcad of being represented. The treatment does not 
indeed lack vividness and coherence, inasmuch as much of what 1s 
described was actually felt and was still within living memory ; but 
its dramatic tmadequacy is obvious. The work, no doubt, 
constitutes a departure in not selecting the time-worn Icgendary 
themes, but the theme it selects, being devoid of action, presents few 
dramatic possibilities. There are perhaps more possibilities on the 
poetic side, but it cannot be said that Kavikarnapira was more 
than a mediocre poet. In fairness it must be said that in every- 
thing he writes he is facile and never ungraceful ; he possesses con- 
siderable literary skill and a decided ability to handle sonorous 
metres; but here the praise should end. Kavikarnapira writes for 
purely literary effect with a consciously affected, but conventional, 
diction, and is often indifferent to the realities of life or drama ; 
while his religious ardour is not passionate enough nor his poetic 
fancy enchanting enough to invest his drama with a higher poetic 
naturalness. The religious sentiment is real, but the usual para- 
phernalia of theology makes its presentation often too stagey. 
Obviously composed in the interest of a sect, the dogmas and doctrines 
often intrude, agd we have long theological discourses, for instance, 


1 See above, p. 32. 
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between Caitanya and his followers in Act 1 and u, between Prem- 
bhakti and Maitri in Act 1 and Sarvabhauma’s elaborate exposition 
of dualistic Vedanta, fortificd by the citation of sectarian texts, in 
Act v1. While these do not adequately bring out the deeper spiritual 
significance of Caitanya’s life, they are not a gain from the literary 
or dramatic point of view; they certainly interrupt and impede the 
smooth progress of the narrative. The device of a play within a play 
is an interesting feature, but the inset play is not presented as an 
integral part of the action, while its sudden interruption is not 
conceived as dramatically as it {s, in a different situation, in 
Harsa’s Priyadarsika or Riijasckhara’s Bédla-rdmayana. Even if 
Kavikarnapira introduces allegorical and mythical characters, and 
names his drama after Krsnamisra’s Prabodha-candrodaya, it would 
not be correct to regard it as an allegorical play ; for the action does 
not hinge upon the allegorical clement. The allegorical figures are 
rather doctrinal formulas than living entities, rather abstract ideas 
with neat labels than actual beings of flesh and blood. They do not 
affect the character of the drama, but they merely furnish the 
concrete historical figures with a surrounding of abstract personifica- 
tions. The dramatic or poetical merit of Kavikarnapira’s work, 
therefore, need not be unduly magnified ; and even if it is more mature 
and better composed than his Kavya, it is not a real drama but a 
narrative in the dramatic form, giving us merely a string of 
insufficiently motivated incidents and episodes, which do not grow 
out of one another nor create any dramatic situation. Nevertheless, 
Kavikarnapiira can write elegant verse and clear prose, and his 
presentation of the life of Caitanya is vivid and eminently readable. 
Notwithstanding its deficiencies, the Caitanya-candrodaya is by no 
means an insignificant work, but it is difficult to agree with the appre- 
ciation of Sylvain Lévi that it is an “original and powerful drama’”’.t 


3. Dramatic WritIncs 


The Caitanya-candrodaya of Kavikarnapiira makes our transition 
easy to the dramatic writings of Ramananda Raya and Ripa, which, 
however, deal exclusively with Krsna-lila, and not with Caitanya-lila, 
with legendary and not with historical themes. With the exception 
of Ramananda’s small operatic sketch, the other works are elaborate 
compositions, meant deliberately to convey religious edification or to 
glorify sectarian theology. They do not fail entirely on the literary 
side, but as specimens of dramatic writing they reveal little sense 
of what a drama really is. 


e 
1 Foreword to Dinesh Chandra Sen’s Caitanya and his Age (Calcutta 
University, 1922), p. xii. 
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‘The Jaganndtha-vallabha’ of Rimananda begins with Namaskriyh 
to Krsna but contains no reference to Caitanya or to the peculiar 
tenets of Caitanyaism. It is not known whether it was composed 
before or after Ramananda met Caitanya, and it is difficult to say 
if 1t really belongs to the body of works composed for the Caitanya 
sect. The play is not quoted in the Padydvali, but two quotations 
are given in the Ujjvala-nilamani of Riipa, and Krsnadasa Kaviraja 
distinctly refers to it as the Nataka-giti of Ramananda Raya, which 
Caitanya relished greatly, as he relished also the Krsna-karndmrta 
and the Gita-govinda, as a means of his ecstatic devotional cmotions. 
The Prologue to the work calls it Jaganndtha-vallabha, and describes 
it as a Samgita-nataka of Ramiinanda-riya, son of Prthvisvara 
Bhavananda-riya, composed and staged at the direction of Gajapati 
Pratéparudra, who is eulogised in one stanza (1. 10) as the conqueror 
of Sekandhara, of the Kalavarga chiefs and of the kings of Gurjara 
and Gauda. 

The Jagannatha-vallabha deals, in five Acts, with an episode of 
Krsna-lila, in which are described the first love and union of Krsna 
and Radha in the groves of Vrndivana. The theme is simple, and 
the Acts are short. The first Act (Pirva-raga) depicts the first 
meeting of Krsna, accompanied by his jester friend Ratikandala’, 
and Radha entering with her companion Madanika. They fall in 
love at first sight, and in Act 1 (Bhava-pariksa) Radha’s companion 
Sasimukhi approaches Krsna with a billet-doux (Ananga-lekha) from 
Radha, containing only one Prakrit verse on her lovelorn condition : 


suiram vijjhasi hiaam lambhai maano kkhu cdujjasam baliam/ 
disasi saala-disdsu tumam disai maano na kuttavi//, 


but Krsna, to test her love, playfully pretends to be shocked and 
indifferent to the solicitation, and rudely advises Sasimukhi to 
dissuade Radha from such improper sentiment. In Act nT we 
find Radha in Viraha, filled with love and longing ; and when Saégi- 
mukhi delivers her message, Radha, distracted by feelings of love, 
shame, self-pity and despair, resolves to die. But another companion 
Madhavi enters with a tablet for painting (Citra-phalaka), on 
which is inscribed a Sanskrit verse containing Krsna’s apology and 
declaration of love. The Act 1v (Radhabhisara), in its turn, des- 
cribes Krsna in Viraha. love-sick and penitent in the Bakula-bower, 
where Madaniki comes and, on his confession of love, goes to fetch 
Radha ; and they unite in the bower during the night. Next morning, 


4 See above, p? 69. 
* And not Madhumangala of Ripa's dramas and Jiva’s Campi. 
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in Act v (Radha-samgama), Madanika and Sasimukhi approach the 
bower and talk among themselves of what they have seen of the 
sports of the young couple at night! Krsna enters with the shame- 
faced Radha, but the advent of the bull-demon Arista breaks up the 
party. Krsna rushes forward, kills the demon with much bravado 
behind the scene and comes back in triumph. The Act ends with 
the reunion of the lovers. 


In the Prologue, the author claims that his play is entirely novel 
(abhinava-krti) and original (anya-cchdyayaé no nibaddham), but 
it is clear that neither the theme nor its treatment displays much 
variety or originality. It is a pretty little amourettc, modelled 
obviously on the Natika type of Sanskrit plays. But perhaps in 
these idyllic and romantic little plays, which aim al nothing more 
than picturing the pretty sentiment in a pretty environment, elegance 
was more expected than originality, and poverty of invention need 
hardly be regarded as a defect. The work employs the familiar 
motifs and devices common to such erotic playlet (the romantic 
commonplaces, for instance, of love at first sight, pangs and 
sentimental longings of separated lovers, love-letter, dream-vision, 
painting-tablet, minute portraiture of the personal beauty of the 
lovers, and their ultimate union effected by the effort of their com- 
panions), and makes use of conventional words and imageries to 
depict them. Here is, for instance, pure rhetoric in Krsna’s 
description of Radha’s lovely face : 


yad api na kamalam nsdkara va 

bhavati mukha-pratimo mrgeksandydh/ 
racayati na tathapi jadtu tabhyam 
upamitir anya-pade padam yad asya//. 


Similarly conventional but elegant is the description of Radha’s 


Viraha : 


yada nisau dosam ganayati gurindm ku-vacane 

na va tosam dhatte sarasa-vacane narma-suhrdam/ 
visabham srikhandam kalayati vidhum pavaka-samam 
tad asyds tad-vrttam tvayi gaditum atraham agamam//. 


Krsna’s Viraha and his lamentations are also in the same approved 
manner and style of the conventional hero of the sentimental type. 
But, at the same time, it cannot be said that the little play is not 
fluent and graceful. The situations are trite and stale, but they are 
not over-embellished ; and in the emotional or descriptive comments, 
the poetical stanzas are neither tediously profuse nor inappropriate. 
Perhaps the play was meant as a musical and spegtacular entertain- 
ment, its characteristic feature being the introduction of Padavalis or 
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songs, set to different tunes, after the manner of Jayadeva’s Gita- 
govinda. It invests the play with a delightful operatic atmosphere, 
and justifies the description that it is essentially a small Samgita- 
nitaka. The number of such songs is twenty-one, there being four 
in each Act, excepting five in Act 1v; and each song contains the 
author’s bhanitd and the name of his patron Gajapati Prataparudra. 
We give here one of the songs, which describes the youthful Krsna, 
as a specimen (Act 1) : 


(Keddra-rdgena) 
myrdutara-mdruta-vellita-pallava-valli-valita-sikhandam/ 
tilaka-vidambtta-marakata-mani-tala-bimbita-sasadhara-khandam / / 

yuvati-manohara-vesam/ 
kalaya kalé-nidhim iva dharanim anu parinata-ripa-visesam/ / 
(Dhruva) 
Ihela-dolaéyita-mani-kundala-ruci-rucirananu-sobham/ 
heli-taralita-madhuro-mlocana-janita-vadhijana-lobham// 
gajapatirudra-narddhipa-cetast janayatu mudam anuvdram/ 
ramdananda-raya-kavi-bhanitam madhuripu-ripam uddéram//. 


One should recognise that this is not a mean imitation of Jayadeva’s 
music and manner. 


The dramatic works of Ripa Gosvimin are more serious 
compositions of an entirely different character, although all of them 
deal with certain aspects of Krsna-lila and its mystic-erotic possibi- 
lities. The old Krsna-legend is darmgly modified in details, in the 
light of the peculiar dogmas of Bengal school; and the works are 
deliberately composed in conformity with its Rasa-sastra, in order 
that they may illustrate the hundred niceties of its elaborate scheme 
of devotional sentiments. It is natural, thereforc, that profuse quota- 
tions are givcr. from these works in the two Rasa-treatises of Rtipa 
himself by way of illustration. The works are rightly held in high 
esteem by the devotecs of the faith, and are marked by considerable 
and careful literary effort; but there is no high merit in them as 
dramatic pieces, nor are they remarkably brilliant on the poetic 
side. Nominally dramas, they are a peculiar type of composition 
in which the Vidagdha and the Vidvat combine with the Rasika 
and the Bhakta. 


Of the three dramatic works of the Ripa Gosvamin, the 
Déna-keli-kaumudi,' which calls itself a Bhanika,? of the Upariipaka 


See above, =p. 114. 
* Ripa Gosvamin wrote his dramaturgic work, Ndtaka-candrika, chiefly to 


56 
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class, is the shortest, being in one Act. The theme is slight, but the 
working out is elaborate. Vasudeva is performing a_ sacrifice. 
Radha, with the Gopis, is carrying fresh Ghee in pitchers to the 
sacrificial ground near the Govinda-kunda; but Krsna with his 
companions is up to his usual youthful pranks, obstructs the way 
and playfully demands his toll (Sulka), as he is the lord of the forest 
through which they pass. There is a dispute regarding the right of 
demand, amount and method of payment and offer of ransom, until 
the elderly go-between Paurnamasi intervenes and settles the lively 
dispute by the equally lively offer of Radha herself as the most 
handsome and appropriate Sulka to Krsna. The advocates on 
Riaidha’s side are her companions Lalita and Visakha ¢to whom ‘also 
Krsna’s audacities extend !), while Krsna’s case is put by his friend 
Subala and the jester Madhumangala. There is no action, no 
‘lramatic situation, nor any diversion of song and dance, but there 
is only a serics—rather a tiresomely lengthy series—of erotic dialogues 
in prose and verse, with clever, but audacious. innuendoes and 
punning repartecs. Some of the verses are fine. but most of them 
are laboured and employ conventional expressions, imageries and 
conccits. The opening Mangala-verse in Sardilavikridita metre : 


antah-smeratayojjvala jala-kand-vydkirna-paksméankura 
kiment-patalitancala rasikatotsiktd purah kuncati/ 
ruddhayah pathi madhavena madhura-vydbhugna-térottara 
vddhayah kilakwicita-stavakini drstih sriyam vah kriyat// 


is, in spite of its laboured ingenuity, 2 typical instance of Ripa’‘s 
gracefully refined composition, It describes the loving glance of 
Radha, when Krsna bars her way, by an implied comparison to a 
full-blown flower (stavakinz), with its lovely bunch of seven con- 
flicting emotional expressions (as a result of feminine pride, desire, 
jealousy, fear and anger, accompanied by smile and tears), which 


explain and illustrate the various features and elements of his own dramatic works, 
from which a large number of illustrative quotations are given; but he does not 
defne Bhanikaé. Visvanatha explains its churacteristics as an Uparipaka in his 
Sdhitya-darpana, v1. 308-12, to which, however, Ripa’s play does not strictly conform. 
On the other hand, it agrees more with the definition of Saradatanaya in his Bhava- 
prakadsana (ed. Gaekwad's Orient. Series, Baroda, 1930) p. 262, in having Hari-carita 
as its subject-matt.*, the erotic as the chief sentiment in a small theme, song and 
dance as its elements, and creating excitement by clever turns of speech (see D. R. 
Mankad, Types of Sanskrit Drama, Karachi 1936, pp. 107-8). —The Ndtaka- 
candrikd, however. is a wapk 1otable for the enthusiasm with which its author grafts 
on a compilation of commonplace definitions a long series of férvent erotic verses 
on Kpsna-lila, as he also does in his Bhakti-rasémyta-sindhu and Ujjvala-nilamani. 
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complex combination of erotic gestures is defined in rhetorical works 
as Kilakificita!. 

The Vidagdha-maédhava" is a more extensive work. It is 
a regular Nataka in seven Acts, which is meant to present in a 
dramatic form the entire Vrndavana-lili of Radha and Krsna, 
beginning with Pirva-raga and ending with Samksipta Samkirna 
ambhoga,’ fram first love to first union, as defined and described in 
Ripa’s Ujjvala-nilamani. In a sense, the theme is the same as thal 
of Ramananda’s little play, but it is more elaborately worked out. 
It pays homage to Caitanya as Saci-nandana (1. 2) in a famous 
verse ;* and we are told that Ripa was inspired in a dream by 
Samkara-deva (the Gopigvara Siva of the temple at Brahmakunda, 
as’ the commenttor Visvanatha Cakravartin explains) to compose 
the drama. It is noteworthy that the P&§aripairsvaka, in’ the 
Prologue, ascribes the work to the Siitradhira, with the obvious 
implication that Ripa himself must have taken the réle of the stage- 
director in the enacting of the play at Vrndavana. 

In Act 1 we Icarn that Radha, with Lalita and Visakha, is gomg 
to worship the sun-god Sirva, while Candravali, with Padma and 
Saivya, is preparing to go to Gauri-tirtha to worship Candika there ; 
Hut the elderly. resourceful and I:ind-hearted Paurnamasi, who intends 
to promote their love-affairs, is scheming to effect the secret union 
of Krsna and Ridha. From her Krsna hears of Radha, united 
already by a semblance of marriage to Abhimanyu; while the sweet 
and enchanting music of his flute, from which the Act itsclf is called 
Venu-nada-vilasa, as well as a picture of Krsna shown by Visakhi, 
fills R&idha with the longings of Parva-raga. In Act 11, we have the 
wails of love and separation of Radha, as well as of Krsna in the 
approved Kavya manncr. Paurnamisi suggests to Radha the com- 
position of a love-letter to Krsna (from which central incident the 
Act is entitle] Ananga-Iekha) with the petals of Karnikara flowers 
The letter, as well as a garland of black-and-red berries of Guiija 

' This is in accordance with Rap.i's own definition (Ujjvala®, p. 255) garvabhi- 
lasa-rudita-smildstiyd-bhaya-krudhém/ samkarikaranam harséd ucyate kilakiicitam, 
where the present verse of his own is quoted as an illustration. But it is defined 
thus in the Sdhitya-darpana (11. 101):  smita-suskarudita-hasita-trésa-krodha- 
srimadinam/ simkaryam  kilakiicitem abhistatama-sangadijad-harsat, and the 
Daéga-riipaka states briefly: krodhdsru-harsa-bhityddeh samkarah kilakiteitam (ii. 
37a), which is paraphrased as: soka-rosdsru-harsadeh samkarah kilakiicitam in 
Rasdrnava-sudhakara. 

* See above, p. 114. 

* yatra samkiryamainah syur vyalika-smaranadibhih/ 
upacdrah sa samkirnah kimeit taptekgu-pesalah//. 
(Uijvala’, p. 468). 

* Quoted atove p. 327, footnote 1. 
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(Abrus precatorious), is delivered by Lalita, but Krsna pretends to ~ 
spurn them and displays mock-righteousness, although in the end he 
gives in return a garland of Rajijana flowers to Lalita. Krsna’s show 
of indifference makes Radha desperate, and she wants to throw 
herself into the Yamuna. Krsna overhears all this, and makes his 
appearance on the scene, but the chance of a pleasant meeting is 
spoiled by the old duenna Jatili (Radha’s mother-in-law), who 
suddenly arrives and breaks up the party. The third Act, called 
Radha-samgama, describes the union of the lovers through the con- 
trivance of Paurnamias!, aided by Lalita and Visakha. The fourth 
Act introduces the motif of jealousy by dcscribing the Pirva-riga 
of Radha’s rival Candravali; and we have a series of picture of 
Radha’s moods and _ situations as  Abhisirika, Vasakasajja, 
Otkanthita, Vipralabdha and Khandita heroine, depicted in accord- 
ance with the prescriptions of Rasa-sastra. But the main theme of 
the Act, which is called Venu-harana, is the playful stcaling of 
Krsna’s mischievous flute by Radha, a feat which, we are told, no 
other Gopi could perform. This completes the morning sports after 
union overnight. The fifth Act proceeds to describe the midday 
sports and to depict Radha as a Kalahintarita herione, separated 
by a love-quarrel, her Mana and propitiation by Krsna, and the 
erotic sports in the forest involving the Prema-vaicittya Bhava 
(loving apprehension of separation) of Raidha.t The sixth Act, as 
its title* indicates, is concerned with the Sirada-vihara, not as the 
commentary explains, with the entire autumnal Risa-lla described 
in the Bhdgavata, but only with a part of the sports at night, chieflv 
with Ridha., The seventh and last Act, entitled Gauri-tirtha- 
vihara, deals with the secret mecting with Candravali who had gone, 
with her companions Padma and Saivya, to Gauri-tirtha ostensibly 
to worship Candika ; but the mecting is frustrated by Paurnamasi 
who sends Radha there with Lalita. Candriavali is forced to retreat 
by the intervention of the old duenna Karalika, Candravali’s grand- 
mother, while Krsna disguises himself as the goddess Gauri, deceives 
Radha’s chaperon, the old Jatilé, and ultimately unites with his 
beloved Radha. 


The Lalita-madhava,? a more extensive drama in ten Acts, is 
more complicated in theme and plot, although it is, like the other 
works, more narrative than dramatic in conception and execution, 
there being a great deal of talk but little incident. This work was 


i 


priyasya samnikarsepi premotkarsa-svabhatah / 
yd vislesa-dhiyartis tat prema-vaicittyam ucyate// 
(Ujjvala°®, p. 449). See above, p. 165, 

2 See above, p. 114, 
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also inspired in a dream by Gopisvara Siva, and was enacted to 
entertain an assembly of Vaisnava devotees, gathered at the temple 
of Madhavi-madhava on the Radha-kunda at Vrndavana, on the 
occasion of the worship of the Govardhana hill during the Dipiavali 
festival. There are Namaskriyiis to Caitanya as Saci-suta, and to 
Sanlitana as the incarnation of the mythical sage of the same namc. 


The commentary, which is anorrymous, explains that the object 
of the drama is to illustrate the main features and characteristics of 
Samrddhimat Sambhoga defined by Ripa in his Ujjvala-nilamani :' 
hut the Vipralambha aspect of the crotic Rasa is as prominent in it 
as the Sambhoga is in the Vidagdha-mddhava. It describes not 
merely the episode of Krsna’s crotic sports at Vrndivana (Acts 1-r1), 
but also comprehends Krsna’s crotic career at Mathura (Acts tv) 
and Dvaraka (Acts vi-x). But since the thaslogy of the Bengal 
Vaisnava school regards the moments of the Vrndavana-lila and 
Wrsna’s sports with the Gopis to be of supreme importance, a com- 
plicated scheme is ingeniously evolved, by a daring modification of 
the old legends and by the employment of the familiar Katha-device 
of rebirth and change of personality, to prove that Candravali, Radha 
and other Gopis of Vrndavana were no other than Rukmini, Satya- 
bhima and other princesses, whom Krsna abducted and made his 
queens at Dvaraka 

In Act 1, we have a preliminary scene in which Pausnamiasi, 
mother of the sage Samdipani and disciple of Niarada, reveals the 
mythical origin of Candravali and Radha who, as two daughters of 
the Vindhya mountain, are related as sisters, a fact of which they 
were themselves unaware. The infant Candravali having been stolen 
by the demoncss Pitana, an emissary of Kamsa, fell from her hands 
into a stream and became the daughtcr of Bhismaka, king of 
Vidarbha, being recovered as Rukmini! Radha’s story is related 
later on. Of the sixteen thousand and one hundred Gopis, who 
worshipped the goddess Kiatyfiyani and Kamakhya of Kamaripa 
and received the boon of obtaining Krsna as their husband, we are 
told (iv. 7) that the five chief Gopis, Padma or Nagnajiti (daughter 
of king Nagnajit), Bhadrai or Laksané (daughter of the king of 
Kekaya), Saivva (daughter of the king Saivya), Syamala or Madri 
(daughter of the king of Madra), as well as Lalita, were all originally 
princesses, while Visakha was the incarnated river Yamuna, daughter 
of the sun-god! We are also told that there was regular marriag? 
of Candravali and Radhi with Krsna; their being the wives 


' durlabhilokayor yiinoh piratantrydd viyuktayoh/ 
upabhogdtireko yah kirtyate sa samrddhiman// (p. 472). 
The T.alita-mddhava is cited in illustration. See above, p. 165. 
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respectively of the Gopas, Govardhana and Abhimanyu, is described 
as the effect of Maya (Miaya-vivarta). This is also true in the case 
of the other Gopis, whom their so-called husbands, the Gopas, could 
never look upon as their wives !!| The object of the Act, however, 
which is entitled Saiyam-utsava (evening festival), is to describe 
Pirva-riga, chiefly with reference to Candravali and Radha. It 
depicts the return home of Krsna in the evening after tending cows 
all day, and his meetings. separatcly, with Candravali and Radha ; 
but both the meetings are interrupted by the vigilance of their res- 
pective mothers-in-law, Bharundé and Jatila. The next morning 
opens, in Act 1, with a refcrence to Krsna’s nocturnal sports with 
the Gopis, and gives the poet an opportunity of presenting Padma 
and Syaimala, the two companions of Candravali, as Vipralabdha and 
Svadhina-bhartrka hproines respectively. In the meantime, the 
demon Sankhaciida is sent by Kamsa to carry away Radha, who is 
reported to have been married to Krsna, and who is enthroned as 
the chief of the Gopis. She goes to worship the sun-god; Krsna, 
in disguise, appears as a Brahman priest to officiate at the ceremony ; 
but the little comedy is upset by the reported arrival of Sankhacida 
whom Krsna duly kills behind the scene. This is the only demon- 
killing in the play, and the Act is called Sankhaciida-vadha from 
this incident. In Act m, Akrira comes to felch Krsna and Balarama 
to Mathura, and the sorrows of the various Gopis at their departure 
are described ; but the main theme of the Act, which is called 
Unmatta-radhika, consists of Radhi’s wailing and mad search after 
Krsna, somewhat after the manner of Puriravas’s demented search 
after Urvasi, Radha’s condition being described in the Vaisnava 
Rasa-sastra as Divyonmadamayi Udghiirna Dasa.2 She jumps into 
the river Yamuna and becomes lost with Visakhi, but a voice in the 
air reveals that she has gone to the other world by passing through 
the orb of the sun. Lalité. her other companion, also jumps from 
the top of a hill to kill herself. 


The fourth Act changes the scene from the joyless Vrndavana 
to Mathura, and reveals the corresponding sorrow of Krsna at being 
separated from Candravali, Radha and his beloved Gopis. In the 
meantime Candriavali, who is really Rukmini, has been carried away 
Nv her brothcr Rukmin. who is ashamed of her being brought up 
at Vrndavana, in order that she, a princess, should be suitably married 
to SiSupala, king ef the Cedis. The sixteen thousand one hundred 
tsopis were also forcibly abducted by the demon Naraka, so that one 


+ patinmanydndm vallaviinagm mamata-mutravasesd kungarisu dirata yal 


esim prekganam api tabhir ati-durghatam. 
* = See above p. 168. 
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must imagine that Vrndavana was by this time desolated! In order 
to entertain the sorrowing Krsna, Paurnamisi arranges the enacting 
of a play which Krsna witnesses the theme of the inset play 
(Garbhanka) justifying the naming of the Act as Radhabhisara ; 
but the device of a play within a play is not very effective here. It 
describes an episode of Krsna-lilé at Vrndavana, in which Krsna 
manages to deceive Jatila by assuming the disguise of Abhimanyu, 
her son and Radha’s husband, and obtains her permission to sport 
with Radha! The Act v (Candravali-labha) gives a new version 
of the abduction of Rukmini (=Candrivali) at Kundina-nagara, 
contrived by the scheming Paurnamisi. Krsna, accompanied by 
Garuda, enters the palace in the disguise of an actor, and abducts 
Rukmini with the connivance of her father but against the opposi- 
tion of her brother. 


, : e 

The sixth Act is enlitled Lalitopalabdhi (the winning of Lalita, 
who is reborn as Jambavati, daughter of Jimbavat), but it is con- 
cerned chiefly with a new version of the winging of Satyabhama. 
daughter of Satrajit, and recovery of the Syamantaka jewel. Satya- 
bhami, we are told, is transformed Radha, who, along with the 
Syamantaka jewel, was given by the sun-god as a reward of devotion 
to Satrajit. Visvakarman, father of the sun-god’s wife Samjfia, 
builds a Nava-vrndavana at Dvaraki, where Rukmini-Candravali 
is installed as the queen, and Satyabhima-Radha is left in her pro- 
tection in the manner of Viasavadatta Icft to the care of Padmavati. 
The idea of a token or Abhijiana is also introduced, for Satya- 
bhama would not be recognised as Radha until Krsna presents her 
with the Syamantaka jewel recovered from Jémbavat, along with 
his daughtcr Jambavati (=Lalita). The seventh Act (Navavrnda- 
vana-samgama) describes, after the familiar plot-device of the 
Natika, the secret mecting of Satyabhama-Radha with Krsna, who 
shows her a speaking image of Radha constructed by Visvakarman, 
but Rukmini-Candravali, of course, comes upon the scene and in- 
termipts the meeting. The cighth (Navavrndavana-vihara) and 
the ninth (Citra-darsana) Acts continue the love-affairs at Dvaraka 
in a new atmosphere. The eighth Act arranges a little comedy of 
errors, based upon Rukmini-Candrivi’s jealousy of Satyabhama- 
Radha, by the exchage of two caskets of ornaments made by Visva- 
karman for the two ladies. Incidentally is related the rescue of 
Visakha, reborn as a woman ascctic, by Krsna who brings her to 
Dvaraka. The ninth Act reports similar rescue of Padma, Bhadra 
and Syamala, as well as of the sixteen thousand one hundred Gopis ; 
but its principal theme is the depiction of reminiscent love (after 
the manner of Bhavabhiiti’s Citva-dargana scene) by Krsna’s showing 
to Satyabhama-Radha a series of cave-frescoes, made by Viéva- 
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karman, bearing on the Vrndavana-lila The tenth and last Act 
(Pirna-manoratha) describes the denouement with an all-round 
happy ending. The Syamantaka jewel at last arrives, sent by 
Satrajit. Krsna enters in the disguise of one of the maids sent by 
the king with the jewel, but the trick is discovered. This brings about 
Candravali’s recognition of Radha and graccful acceptance of the 
situation, in the approved style of similar situations of the Natiki. 
The play ends with reunion effected with Nanda, Yasoda and others 
who come to Dvaraka, which is now converted into a really 
new Vrndavana. 


In spite of an elaborate effort to bring about variety by bold and 
ingenious modification of the simplicity of the original legend, it will 
he seen that tie construction of the drama, complicated as it is, reveals 
little originality or ipvention ; for most of the motifs and devices, 
though cleverly applied, are literary commonplaces clearly borrowe:l 
from the Natika and the Katha. Riipa Gosvamin certainly possesses 
considerable literary skill, and is always elegant, often picturesque, and 
sometimes touching ; but the general artificiality of his style and trcat- 
ment cannot be mistaken. The central idea of the superiority of the 
Vrndavana-lila, no doubt, supplics a dramatic motive ; but, in spite 
of the unity of action which it imparts, the works are really a series 
of narrative episodes loosely strung together by a scmblance of 
dramatic form. Here, as elsewhere, most of the important incidents 
are reported instead of being represented. In a narrative we arc told 
what occurs, in a drama we see the actual occurrence; in Ripa’s 
so-called dramas, comparatively little happens, though much is said. 
The poverty of action and weakness of characterisation are character- 
istics common enough in the !ater decadent Sanskrit drama, but 
Riipa Gosvamin, out of respect for texts and traditions, writes more 
for literary and theological, than really dramatic, effect. Even if he 
is a poor dramatist, he adheres laboriously and conscientiously to the 
prescriptions of Natya-saistra and Rasa-Sastra; but Sastra is, of 
rourse, neither drama nor poetry. 


There can be no doubt, however, that if he is not a real dramatist, 
Riipa Gosvaémin is certainly a poet, and not a mere pedant; a 
devotee, and not a mere dogmatist. But deliberate pedantry and 
dogma very often get the upper hand and impair the value of his 
poetry. Witness, for instance, Krsna’s flattering witticism to Radha 
( as II, p. 234) : 


mukténdm upalabhyam eva kucayoh sdlokyam dlokya te 

hitvad sangam aham samasta-suhrdim kaivalyam dsedivén/ 
vayamyam tilam apyandsritavatoh sdndramrta-syandibhir 
maim ptirnam kuru tanvi tirnam anayoh séyujya-danotsavaih//, 
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‘ which, in its Slesa on the words mukténdm, sdlokyam, kaivalyam and 
sdyujyam, is witty indeed, but the wit consists of a theological 
conceit! Or, take, for instance, Krsna’s clever compliment, where 
the conceit of the ten incarnations is ingeniously employed 
{iv, p. 299) : 


radhe, tavadhino naham eva kevalo’smi, kim tu me 
dasivatdras ca, tathd hi: 


cancan-mina-vilocandsi, kamathotkrsta-stani, samgata 
krodena s»hurata, tavdyam adharah prahlada-samvardhanah/ 
madhyo’sau bali-bandhano, mukha-rucad rimas tvaya nirjita 
lebhe sri-ghanatadya manini manasyangikrta kalkita//, 


to which Radha makes an equally clever retort by a variation of 
the same idea in a verse which is perhaps more recondite : 


vanyantar guru-capalam kathinata go-samgatih pdnija- 
hrauryant dambha-ruci su-cendima-dhurdlankesa-vidhvamsanam / 
asrdntonmdda-laulyam ista-kadam nistrimsa-lilonnatir 
minedradyavataratah sphutam ami bhrajanti bhdgas tvayi//. 


To Sigupala’s suit, again, in his metrical epistle (Lalita-midhava, v. 
pp. 256-257) : 


pranayo damaghosa-nandane sisupile tava yauvandticite/ 
naradeva-vare srutasravo-hrdaydnandi-gune vijrmbhatém// 


similar ingenuity is shown by Rukmini’s reply, which consists of the 
change of a few syllables in the verse : 


pranayo mama ghosa-nandane pasupile nava-yauvandncerte/ 
para-deva-vare druta-sravo-hrdaydnandi-gune viyrmbhatam// ; 


but such facetious witticism hardly befits a lady in distress! 


Even when Ripa Gosvamin rises above his literary and theo- 
logical prepossessions, he is seldom natural, but produces verses of 
the usual artificial kind. Here is a purely rhetorical description of 
Radha’s lovely face by means of a well-worn! conceit (Lalita- 


madhava, 1, p. 68) : 


samiksya iava radhike vadana-bimbam udbhasuram 
trapa-bhara-parita-dhih srayitum asya tulya-sriyam/ 
sai kila kr&bhavan suiadhuni-tarangoksitas — 
tapasyati kapardinah sphutajatatavim asritah/, 


2 Ct K&vindra-vacana-samuccaya, ed. F. W. Thomas, Bibl. Ind., Calcutta 
1912, no. 208. 
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‘Lhe same remark applies to Radha’s wuiling as an Utkanthiti 
heroine by means of Anyapadesga (Vidagdha-mddhava, 111, p, 176) : 
nalikinim nisi ghanotkahkaém asankam 
ksiptvadvrtir atanu-vanyagajah ksunatti/ 
atraénurdgini cirid udite’pi bhdnau 
hé hanta kim sakhi sukham bhaata savalyah 7: 


It is not ver, often that Riipa Gosvamin divests himself of con- 
scious rhetoric and rant and writes simply and finely as follows 
(Vidagdha-mddhava, tv, p. 318) : 

mudram dhairyamayim ksanam vitanute tdrunya-laksmim ksanam 
sopeksah ksanam datanoti bhanitir autsukya-bhajah ksanam/ 
suddham drstim itah ksanam pranayati prenkhat-kataksam ksanam 
rosena pranayena cadkulita-dhi radhdé dvidhai bhidyate//. 

It is needless to multiply examples, for the poct has verses enough 
for anything. The verses have often the fascination of sonorous 
sound and sentimental sense, but their frequency and extravagance 
become undramatic and tiresome. Somctimes they have resonance 
but no melody ; and being industriously multiplied with set phrases 
and conccits, they have, when they are not deliberately recondite. 
little originality in idea and expression. The prose and the dialoguc 
contain much smart repartees and witty erotic suggestions, but they 
have hardly any dramatic quality, for the simple reason that every- 
thing of importance, according to the established dramaturgic 
tradition, is expressed in verse. In the leisurely progress of the 
elaborate verse and diligently witty prose, the action and the plot, 
for which the themes do not afford much scope, are left to take care 
of themselves ; dramatic motive or unity is of little concern ; a pano- 
rama of painstaking pictures or a loosely connected series of narrative 
incidents is supposed to be sufficient. The devotees of the faith thinks 
lughly of these productions of Riina Gosvamin ; that is perhaps not for 
their dramatic or poetic excellence, but chiefly because they are deli- 
berate scholarly attempts to illustrate the doctrinal nuances of the 
emotional Bhakti in terms of the freshly and ingeniously interpreted 
Krsna-legend. The works undoubtedly constitute a departure, and 
are inspired by a strange combination of acute scholastic learning, 
literary dexterity and great devotional fervour of a refined erotico- 
religious character ; but their real interest is other than literary, and 


they have little pretension either to the dramatic or the poetic in 
the proper sense. 


4, KaAvyas anp Campts 


If the dramatic writings of Caitanyaism desarve such measured 
praise, its claborate poetical productions, in spite of their. stylistic 
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clegancies and sentimental subtleties; cannot be rated at a much 
higher value. All of them select Krsna-llé, especially the Vrndivana- 
jil4, as their theme, and present different aspects of it in a back- 
eround of highly sensuous. charm; but whatever may be_ their 
devotional value, they are laborious products of artificial and crudite 
fancy, rather than poetic creations of spontancous inspiration. In 
their highly impassioned treatment of an crotic-mystic theme, these 
devotional poems pass through the whole gamut of erotic motif, 
imagery and expression, and no one can deny the exquisite verbal 
melody and pictorial fancy which they often attain: but, apart from 
the fact that they are composed with a deliberate doctrinarian 
purpose, they do not escape the taint of artificiality which, with the 
general subsidence of the creative impulse, characterises the entire 
Sanskrit poetry of decadence. The vivid exuberance of the crotic- 
mystic fancy and the emotional inflatus which the legendary and 
romantic theme supplies, no doubt, afford great poctic possibilities 
and make these works stand apart: but it is unfortunate that thes 
seek and reecive applause more by a meretricious display of rhetorical 
aud emotional contrivances in the conventional form and diction, 
than by genuinely emotional and poctic quality of an independent 
and original character. 

We have already noted that these devotional poems, dramas and 
Campi of Caitanyaism give expression to a phase of the mediaeval 
Bhakti movement, which was essentially cmotional, and base the 
religious sentiment, mystically, upon the exceedingly familiar and 
authentic intensity of transfigured scx-passion. There can be no 
doubt that such an attitude brings about a new development in 
Sanskrit religious poetry, which bad hitherto confined itself to a more 
staid and sober kind of speculative cmotion, and relate it very closely 
to erotic poetry. This is done to such an extent that poems like 
Jayadeva’s Gitta-govinda would appear, from different aspects, both 
as a religious and an erotic work. The new standpoint vivified 
religion, as well as its poetry, with a human element by lifting one 
of the most powerful impulses of the human mind into a means of 
glorious exaltation. It involved an assertion of the emotional and 
acsthetic in human nature against the hard intellectuality of dry 
dogmas and doctrines. But we have also seen that the new move- 
ment, in its turn, created its own dogmas and doctrines ; and if its 
eestatic emotional inclination precluded intellectual virility, it was 
certainly marked by great intellectual subtlety, which was charac- 
teristic of the scholastic age. Along with its philosophy and theology, 
the sectarian devotionalism elaborated its appropriate system of 
emotional analysis? its refinements of psychology and poetics, its 
subtleties of phraseology, imagery and conceits. As the sentiment 
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‘Lhe same remark applies to Radha’s wailing as an Utkanthita 
heroine by means of Anydpadesa (Vidagdha-mddhava, m1, p, 176) : 
nélikinim nisi ghanotkalikam asankam 
ksiptvdvrtir atanu-vanyagajah ksunattt/ 
atranurdgimi cirid udite'‘pi bhdnau 
ha hanta kim sakhi sukham bhavita jeneeyahy a 


It is not very often that Ripa Gosvamin divests himself of con- 
scious rhetoric and rant and writes simply and finely as follows 
(Vidagdha-midhava, tv, p. $13) : 


mudrdm dhairyamayim ksanam vitanute tdrunya-laksmim ksanam 
sopeksaéh ksanam atanoti bhanitir autsukya-bhajah ksanam/ 
suddham drstim itah ksanam pranayati prenkhat-kataksam ksanam 
rosena pranayena cdkulita-dhi radhad dvidha bhidyate//. 


It is needless to multiply examples, for the poet has verses enough 
for anything. The verses have often the fascination of sonorous 
sound and sentimental sense, but their frequency and extravagance 
become undianatie and tiresome. Sometimes they have resonance 
but no melody ; and being industriously multiplied with set phrases 
and conceits, they have, when they are not deliberately recondite, 
little originality in idea and expression. The prose and the dialogue 
contain much smart repartees and witty erotic suggestions, but they 
have hardly any dramatic quality, for the simple reason that every- 
thing of importance. according to the established dramaturgic 
tradition, is expressed in verse. In the leisurely progress of the 
elaborate verse and diligently witly prose, the action and the plot, 
for which the themes do not afford much scope, are left to take care 
of themselves ; dramatic motive or unity is of little concern ; a pano- 
rama of painstaking pictures or a loosely connected series of narrative 
incidents is supposed lo he sufficient. The devotces of the faith think 
highly of these productions of Rina Gosvamin ; that is perhaps not for 
their dramatic or poctic excellence, but chiefly because they are deli- 
berate scholarly attempts to illustrate the doctrinal nuances of the 
emotional Bhakti in terms of the freshly and ingeniously interpreted 
Krsna-legend. The works undoubtedly constitute a departure, and 
are inspired by a strange combination of acute scholastic learning, 
literary dexterity and great devotional fervour of a refined erotico- 
religious character; but their real interest is other than literary, and 
they have little pretension either to the dramatic or the poetic in 
the proper sense. 


4. KaAvyas anp Campts 


If the dramatic writings of Caitanyaism deserve such measured 
praise, its elaborate poetical productions, in spite of their stylistic 
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elegancies and sentimental csubtletics; cannot be rated at a much 
higher value. All of them select Krsna-lilé, especially the Vrndavana- 
lila, as their theme, and present different aspects of it in a back- 
eround of highly sensuous, charm; but whatever may be _ their 
devolional value, they are laborious products of artificial and crudite 
fancy, rather than poctic creations of spontancous inspiration. In 
their highly impassioned treatment of an crotic-mystic theme, thes» 
devotional poems pass through the whole gamut of crotic motif, 
imagery and expression, and no one can deny the exquisite verbal 
melody and pictorial fancy which they often attain ; but, apart from 
the fact thal they are composed with a deliberate doctrinarian 
purpose, they do not escape the taint of artificiality which, with the 
gencral subsidence of the creative impulse, characterises the entire 
Sanskrit poetry of decadence. The vivid exuberance of the erotic- 
mystic fancy and the emotional inflatus which the legendary and 
romantic theme supplies, no doubt, afford great poctie possibilities 
and make these works stand apart: but it is unfortunate that thev 
seek and receive applause more by a meretricious display of rhetorical 
and emotional contrivances m the conventional form and diction, 
than by genuinely emotional and poctic quality of an independent 
and original character. 

We have already noted that these devotional poems, dramas and 
Campiis of Caitanyaism give expression to a phase of the mediacval 
Bhakti movement. which was essentially emotional, and base the 
religious sentiment, mystically, upon the exceedingly familiar and 
authentic intensity of transfigured sex-passion. There can be no 
doubt that such an altitude brmgs about a new development in 
Sanskrit religious poetry, which had hitherto confined itself to a more 
staid and sober kind of speculative emotion, and relate it very closely 
to erotic poetry. This is done to such an extent that poems like 
Jayadeva’s Gtta-govinda would appear, from different aspects, both 
as a religious and an erotic work. The new standpoint vivified 
religion, as well as its poetry, with a human element by lifting one 
of the most powerful impulses of the human mind into a means of 
glorious exaltation. It involved an assertion of the emotional and 
aesthetic in human nature against the hard intellectuality of dry 
dogmas and doctrines. But we have also seen that the new move- 
ment, in its turn, created its own dogmas and doctrines ; and if its 
ecstatic emotional inclination precluded intellectual virility, it was 
certainly marked by great intellectual subtlety, which was charac- 
teristic of the scholastic age. Along with its philosophy and theology, 
the sectarian devotionalism elaborated its appropriate system of 
emotional analysis? its refinements of psychology and poetics, its 
subtleties of phraseology, imagery and conceits. As the sentiment 
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of Bhakti or religious ‘devotion is approximated to the sentiment of 
literary relish,’ called Rasa, the whole apparatus of Alamkara, as well 
as Kiama-sastra, and their technicalities are ingeniously utilised and 
exalted. The new application becomes novel, intimate and inspiring ; 
and the erotic sensibility in its devotional ecstacy often rises 
above the formalism of its rhetorical and psychological banalities, 
of its metaphysical and theological niceties. But this is more 
true of the detached poems and Stotras, of which we_ shall 
speak presently and which perhaps afford greater scope for personal 
feeling, than in the artificially sustained Kavya works, with which 
We are at present concerned, and which conform deliberately not 
only to their own mass of newly created conventionalities, but also 
to the entire literary resources of the older traditional Kavya- 
technique in their method, manner, form and diction. 


The spirit and outlook were changed, but the new movement, 
even with the accession of romantic, emotional and legendary 
material, failed to break away from the extreme and affected 
classicality of the decadent Sanskrit Kavya and evolve its own 
independent and appropriate form of expression. The attempt was 
obviously discouraged by the older recognised Kavya tradition, which 
had its established modes and models, laws and means; and it was 
vertainly not assisted by the ercation of a fresh series of rhetorical 
and psychological formulas and dogmatic theological shibboleths. 
There was, therefore, no freedom of conception and treatment, but 
« methodical practice of conventional art and artifice, as well as 
conformity to an elaborate system of sectarian commonplaces and 
conceits, Suckled in a poetic creed outworn, as well as in a theo- 
logical creed newborn, the writers seldom create new poetic forms, 
which would a:!mit of beautiful expression of memorable poetic thought 
and feeling. With inherited affluence and considerable talent for 
elaborate composition, they are assiduous, erudite and conscientious ; 
but the greatest of them is scarcely a poet; he is a consummate 
versifier who sums up all the tradition of poetic art that can be 
learnt by a clever and industrious artisan. They suggest craftman- 
ship rather than creation, facility rather than freedom, immense and 
varied learning rather than vigour and versatility of spontaneous 
inspiration. : 


It would seem. therefore, that, apart from a certain dubious 
gain in emotional contént, the Vaisnava devotional Kavya, from the 
point of view of literary form and expression, does not mark any 


See above, p. 128 f. 
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striking departure from the time-honoured tradition of the litcrary 
Kavya. Its treatment, therefore, of the new theme and shaping of 
the new emotion are narrowly conditioned by inherited ideas of 
pseudo-classicism, for the deadly weaknesses of which the romantic 
subject and sentiment could hardly prove a solvent. The passion in 
these poems is genuine, but is too often artistic, rather than personal ; 
the pictures possess delicacy of feeling and gracefulness of touch, 
but the reality and richness of the emotion is too often obscured by 
a deliberate load of bad pedantry and worse rhetoric, and the 
elegance is too often the product of mechanical adroitness. There 
are, no doubt, abundance and variety of talent and effort, but there 
is also a strange combination of elaborate pains and _ insufficient 
accomplishment, of interminable ingenuity and endless dreariness. 
With ready-made words and ideas, forms and themes, it is not diffi- 
cult to acquire impressive facility and respectable workmanship ; but, 
being fashioned after a standardised pattern, the productions are too 
much alike, the subjects have too little variety, the treatment ts 
glaringly similar, and the stvle and diction employ the same system 
of decorative devices, the same commonplaces of words, ideas, 
epithets and conceits. It cannot be denied, however, that in the 
extraordinary command of a rich and recondite vocabulary, in the 
grace and fluency of phrasing, in the elaborate adjustment of sound 
and sense, in ingenious and incessant rhetorical ornamentation, in 
the skilled use of difficult and diverSe metres, in the elegant wielding 
of a weighty, embellished and complex diction, the Vaisnava Kavya, 
like the average Sanskrit Kavya, reveals a degrec of massively anil 
mechanically finished efficiency, which is indeed astonishing. But its 
method and manner are too favourable to literary pedantry not to 
he perilous to limpid poetry. 

That the Kavya of this period, devotional or otherwise, is the 
product of high cultivation, meant for a highly cultivated audience, 
is, as we have already said, a natural corollary of the fact that it 
flourished in an age in which the scholastic cultivation of Icarning 
was almost universal. The really creative age in every sphere of 
knowledge or of art was over; it was now a stage of critical elabora- 
tion, of fertile but fruitless crudition. of prolix but uncreative 
subtleties, and of endless but wearisome acumen for trivial niceties. 
All these learned and laborious tendencies reflected themselves in 
the literary works of the priod. At no stage of its history, indeed, 
the Sanskrit Kavva was a spontaneous product of poetic inspiration ;- 
much culture and practice, and not inborn gift alone, went into its 
making ; it was wholly dominated by a self-conscious idea ‘of art‘ and 
method and wa#not meant for undisciplined enjoyment; its super- 
normal or super-individual character is recognised both by theory 
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and practice, which rule out personal intcrest and emphasise purely 
artistic emotion. But the assiduous cultivation of the cult of style, 
which believes that nothing great can be achieved in the ordinary 
way. becomes naturally concomitant of a scholastic age, in which in 
dustry was reckoned higher thau inspiration. and in which a normative 
doctrine of technique replaced free exercise of the poetic imagination, a 
respect for literary convention ousted individuality of poetic treatment 
The result, on the one hand, was a severe restriction of poetic imagina- 
lisn and expression by a ponderous establishment of its unalterable 
norm and mechanism * on the other hand, there was a correspondingly 
high proficiency in the attainment of mechanical excellence, There 
is, therefore. much excellent writing in this period, but not much 
excellent poetry. ‘The works will perhaps never lack their fit readers, 
though few, but it will never possess a wider appeal nor altain more 
than a limited currency. 

In spite of its romantic charm and lyric affluence, the general 
theme of the devotional poetry of Caitanyaism lacks variety and 
strikingness of inventive thought. The gencral poctic spirit of 1 
newborn religious enthusiasm may be admitied, but the exaggerated 
consciousness of art and the monotonous sameness of characteristics 
inevitably suggest a sense of artificiality. There are indeed some 
variations in the detailed working out of the Vrndiivana-lila of Krsna 
and Radha, but the form and expression are not sufficiently varied. 
We mect over and over again with the same sct of siluations and 
descriptions, the same subtletics and refinements, the same tricks of 
expression, the same strings of nouns and adjectives, the same group 
of conceits and the samc system of emotional analysis. Two aspects 
of the Vrndavana-lila, however, are generally distinguished, namely 
the perpetual or Nitwa and the occasional or Naimittika sports ; 
and the two aspects of the erotic sentiment, namely, the Sambhoga 
or love in union and the Vipralambha or love in separation, find 
expression in the Nitya sports, the Sambhoga alone being prominent 
in the Naimittika. The theme of the Nitya sports is generally con- 
cerncd with what is called the Asta-kalika-Lila, or sports and 
pastimes during the different parts of the day, beginning from the 
morning to the end of the night. The eight parts of the day, accord- 
ing to the Vaisnava theology, are: Pritar (morning), Pirvahna 
(forepart of the day), Madhyahna (midday) Aparihna (afternoon), 
Siyihna (evening), Pradosa (first part of the night), Madhyaratra 
(midnight) and Niganta (end of the night). The Naimittaka sports, 
on the other hand, comprises such occasional or detached erotic 
episodes as Dana-lili or Puspa-harana. 

The Nitya-lila of the Asta-kilika type forms the subject-matter 
of the Krsnahnil:a-kawmudi of Kavikarnapiira and the Govinda- 
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lilémyta of Krsnadasa Kaviraja, as also of the much later Krgna- 
bhdvandmrta of Visvanatha Cakravartin. We have seen' that the 
uninterrupted recollection (Smarana) and contemplation (Bhavani) 
of Krsna’s erotic sports with his beloved Gopis form the essence of 
the Raganuga Bhakti; the present works intend to supply the basis 
of such recollection and contemplation by a minute portraiture of 
the sports occurring interruptedly for the whole day and night. A 
brief outline of the Astakalika- or Naityaka-Lili is given in the 
Patala-khanda of the Padma-purdna? But it was the Smarana- 
mangala of Ripa Gosvamin which, in cleven verses,? formed ‘the 
rubric developed by Krsnadiisa Kaviraja in his extensive Kavya in 
twenty-three cantos. It is, however, not known if Kavikarnapira, 
who for the first time appears to have composed a regular Kavya on 
the subject, was aware of this hint supplied by Ripa Gosvamin. 


The Krsnthnika-kaumudi* of Kavikarnapira is a comparatively 
short Kavya in six PrakiisSas and 705 rhymed stanzas. The first 
Prakasa, in depicting the Nisanta-lili, describes the awakening of 
Radha (st. 1-16) and Krsna (17-29) hy talking parrots (sent by 
Vrnda). who for that purpose recite twenty-one luscious verses ; 
Raidha’s déshavillé appearance after the nocturnal sports, her indolent 
erotic gestures (Rasilasa) and leaving of the bed (30-37), which 
bears evidence of their sports (38-39) ; their leaving of the grove 
in which they lie and return to their respective houses (40-45). The 
entire canto, which is, however. the shortest in the poem, is com- 
posed in the Malini metre, and cach stanza attempts Pada- 
madhyantanupraisa, in which the middle and end of each foot rhyme 
together, thus: 


rajani-carama-ydme stoka-tdrdbhirame 

kim api kim api orndédesa-jatabhinanda/ 
vitatir akrta radha-krsnayoh svdpa-badha- 
mati-mrdu-vacananim sdrikandm suldndm// 


1 See above, pp. 130-131. 
* Ed. Anandaframa, Poona 1804, Pt. ii, Patala-khanda ch. 83, pp. 624-626. 


* See above, p. 115. If it really contained eleven verses, as the Bhakti- 
ratnadkara states, then it cannot be identified with Haraprasad Sastri’s MS which is 
said to contain thirty-five verses, but the Vatgiya Sahitya Parisad MS (Catalogue, p. 
985, no. 108/1116) contains exactly eleven verses. For the text of this unpublished 
work. edited fram the latter MS, see below, under Additions and Corrections. 


‘ See above, p, 34, footnote. 
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The second Prakiga is written in Vasantatilaka metre (with a con- 
cluding Puspitagraé verze) composed with end-rhyme.’ It is devoted 
to the Pratar-\il4, in which Yasod& awakens the boy Krsna, who has 
slyly crept from the grove into his own bed at home (1-6) ; maid- 
servants attend upon him during his washing of face and other 
morning ceremonies (7-19) ; then we have Krsna’s milking of cows 
(Go-dohana) and mock-fight (Malla-yuddha) with his boy-friends, 
bath, dress and breakfast (20-46). Similar descriptions follow 
regarding Radha’s morning activitics, which are assisted by her com- 
panions, involving a somewhat heightened, but interesting, account 
of the lady’s dress, ornament and decoration (47-79). Radha, 
summoned by Yasoda, goes to Nanda’s house; she assists (80-85) 
Rohini, like a dutiful daughter-in-law, to cook the morning meal 
cofisisting of a large number of delicious dishes, which are described 
in detail with great relish (86-118). It is curious that in the long 
Hist of the various vegetables, we find the familiar modern dialectical 
names of dlu, kacu, patola, moca, dindisa ( ¥ eq), karkarola 
( Siew ) and varavati ( aq), as well as the words tarkdri 
(vegetable), kharcura ( @gq) and dadhi-ghola-vadé! The third 
Prakasa, composed in the long and sonorous, but end-rhyming, 
Sirdilavikridiia metre, completes the Pdarvahna-lila, and just 
commences the Madhyahna-lila. The Pirvahna-lila comprises the 
topic of serving of the morning meal to Krsna and his companions, 
after which Radha and others eat (1-14), and Krsna’s going out with 
his friends to tend the cows, followed by a description of their dress 
and various sports (15-36). The Madhyahna-lila begins with «4 
description of the bewitching sweetness of Krsna’s flute and of the 
beauty of the forest (including a pedantic list of the names of trees 
in five verses!) in the six seasons (37-56) and ends with the topic 
of sylvan sports (57-73). 

The fourth Prakasa, in which the Svagaté metre is employed 
with end-rhyme, continues the topic of the Madhyahna-lilé in 298 
stanzas. It is the longest canto in the poem, which depicts in detail 
and with great zest Krsna’s midday erotic sports with Radha and 
the Gopis. It describes Krsna’s youthful beauty of limbs (4-34), 
the Abhisira of Radha accompanied by the Gopis and their witty 
crotic raillery (25-70), Krsna’s playing on his flute which brings on 


2 As for instance (ii 70) : 
maulau babandha katamé sumant-pravekam 
san-mdlati-kusuma-garbhaka-kanti-sekam / 
dhammillam wullasita-lohita-patta-damnaé 
lamba-pralamba-yugalena manidra-dhamna$y. 
Rapa Gosvamin uses middle-rhyme in his Mukunda-muktavali Stotra (see below). — 
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sentimental helplessness (Bhiva-vaikalya) in the Gopis (71-82), 
Krsna’s pleasantries and sportive dispute regarding the ownership 
of the forest, ending with dalliance on land and in water (83-200), 
dressing after bath (201-212), picnic with a detailed description, 
again, of the food taken (213-238), and dice-play with erotic jests 
and wagers (239-298). The fifth Prakasa, in which we have Puspi- 
lfigra metre with end-rhyme, describes the Aparahna- and Sayahna- 
hilas. It depicts Krsna’s relturn home in the afternoon with his 
herd of cows (1-14) and the consequent sorrow, poetically exaggerat- 
ed, of al! animate and inanimate things of the forest at parting froia 
him (15-23), as well as Krsna’s appearance as he returns (24-43), 
and his milking of cows (44-47). In the Sayahna-lila. we have 
Krsna’s change of dress, massage of limbs, bath and rest, assisted 
by attendants (48-62), taking of the evening meal (63-73), going to 
the cow-shed (74-87) and retiring to his bed-room (88-97). The 
six and last canto, in Mandakrianté metre (also with end-rhyme), 
begins with the Pradosa-lli, in which Krsna in bed is tended by his 
mother Yasoda, as well as by attendants (1-11), and which is 
followed by the Abhisira of the Gopis (12-20) and union with Radha 
(21-31). In the Naiéga-lili the love-sports in the grove (32-37) 
begin with the drinking of light and swect wine made from the honey 
of flowers (Madhu-pana, 38-65), playful stealing of Krsna’s Syaman- 
taka jewel (66-69), with just a brief concluding reference to amorous 
dalliance (70-71). which, in the reticent opinion of the poet,! is 
incapable of proper description, and which, therefore, makes him 
hush and bless himself with silence !” 


Such is the luxuriously sentimental picture of Vrndavana, a 
veritable paradise of unalloyed sports, pastimes and pleasantries— 
and of gorgeous feeding! In depicting it, Kavikarnapira displays 
considerable literary skill, but his mediocre poetic powers do not 
improve by the selection of a fanciful and romantic theme, nor by 
the strenuous application of all the resources of traditional technique. 
He is not entirely graccless in bringing out the succulent possibilities 
of his highly erotic subject, but they are obscured by a prodigious 


* It is not that the poet is always reticent; witness for instance, Lhe 
fulsome description of erotic acts, gestures and jest in cantos i, iv, and vi! Or, as 
« particular instance, Radha’s joke in iv. 47, for which even the editor feels that 
some apology is necessary ! 

4 There are three concluding verses. two in Sloka and one in Sardilavikridita, 
in which the author gives a brief account of himself. The last verse states: 

' $ri-gauringa-krpimayo’vani-tale srimac-chivadnandakah | 
seno’mbasthg-kulodbhavah sukrtibhth sirdham sada gauradrk/ 
tat-putrak kavikarnapira-rasikdcirydgranir nititah 
sri-krsndhnika-kaumuditi viditam kdvyam su-kdévyam vyadhat/ /. 
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amount of pedantry and rhetorical refinement. A pleasing variation 
is introduced by the employment of middle and end-rhyme! in the 
verses, obviously through the influence of vernacular poetry; the 
stanzas undoubtedly possess swing, smoothness and melody ; but the 
interminable use of such rhyming device becomes sing-song, 
monotonous and wearisome. Kavikarnapiira possesses a considerable 
vacabulary of fine words; he is a clever artisan in the employment 
of conventional imageries, expressions, ideas, and conceits; he is a 
tulented master of verbal and metrical contrivance; but in verse 
alter verse his constant straining after purely rhetorical effect? gives 
us a prodigality of literary ingenuity instead of a profusion of poetic 
beauty. 


* The end-rhyme, as well as middle-rhyme, is extensively used by Ripa 
Gosvémin in many of his well-known Stotras e.g. Afukunda-muktdvali, Svayam- 
utpreksita-lila, Kuiijavihdri-stava, etc. 

2 We must not forget that Kavikarnapiira was also the author of an elaborate 
rhetorical work, entitled Alamkdra-kaustubha, which deals, not with Bhakti-rasa, but 
with Kavya-rasa. It is curious, however, that in his illustrations he does not quote 
his own Kiivyas, although two verses of his drama, Cuitanya-candrodaya (cited by 
us wubove at p. 436) are quoted anonymously (ed. Radharaman Press, Berhampur 
Murshidabad, 1898, pp. 680-631). 

* It is doubtful if the Camatkdra-candrikaé, which is sometimes ascribed to 
Kavikarnapira (see above, p. 35, footnote), really belongs to him. There is no 
proof of authorship to be found in the body of the work ; and the name of the author 
is missing in the colophon of the printed text, as well as of the India Office (Eggeling, 
vii, no. 3882|1177e). Tubingen (Roth, p. 9), Bengal Asiatic Society (II. P. Sastri 
vin, no. 5200), Vangiya Sahitva Parisad (C. H. Chakravarti. p 186) MSS, although 
it appears as Kavikarnapira in that of the single MS of R. L. Mitra (vi, no. 2150). 
The testimony of the five Dacca University MSS, which we consulted, is conflicting ; 
three of them (nos. 2412, 2465, 2770) contain no name of the author; the colophon 
of one (no. 2387), which is a» modern MS (daled Saka 1740-1818 a.p.) ascribes 
the work to Kavikarnapira-gosvamin ; while that of another (no. 2657) definitely 
names Visvanatha as the author. The printed text, according to tradition, ascribes 
it to Visvanatha Cakravartin ; and this is more likely. It is, however, a small and 
simple Kavya of little importance on some curious love-intrigues of Krsna and Radha, 
divided into four Kutihalas (of 37, 38, 101 and 55 verses respectively==226 verses 
in total), the verses being composed in each canto (except canto iii, which is 
entirely in Upajati) in a variety of metres. In the first Kutihala, Krsna stealthily 
gets into a box of clothes and ornaments, which Yagodé wants to send to Radha, 
and which Radha’s husband, Abhimanyu, not knowing, carries on Yaéoda’s request 
lo Radha’s bedroom to the great amusement of Radhé and her companions; the 
second Kutihala describes how Krsna, in the disguise of Abhimanyu, succeeds in 
deceiving Ja{ila, Radhi's mother-in-law, and obtains her permission to sport with 
Radha in her own house; in the third Kutihala, Radha pretends snake-bite, Krsna 
arrives in the disguise of Vidyavali, daughter of the sage Garga, who is supposed to 
be a snake-doctor, and manages to spend the night with Radha in the art of curing 
her; in the fourth Kutahala, Krsna, failing in the disguise of a girl to propitiate 
Radha, deceives Jatilé into the belief that he is a girl-cousin, ‘and at her direction 
Radha is obliged to accept his companionship for the night. It is a work of little 
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The Govinda-lilamrta’ of Krsnadiisa Kaviraja contains a more 
extensive treatment of the same theme. It is a long and laborious 
production of a subtle pedant, rather than of a sound or even sophis- 
ticated poet. Whatever may be its valuc to the devotee of the 
faith. the stupendous work is not a poem but a poctical curiosity of 
Sistric knowledge, legendary lore, salacious fancy, technical facility 
and uninspired ingenuity. It is the longest Bengal Vaisnava Kavya 
in verse the number of cantos being 23 and of verses 2488°. It falls, 
according to the accepted scheme of day-and-night sports and 
pastimes of Krsna and the Gopis, into the following divisions :* 
Pratar-lila i-iv; Pirvahna-lilé v-viii; Madhyahna-lila ix-xviii; Apa- 
rahna-, Siyam-, and Pirva-nisa-lila xix-xxi, including Rasa-lilé xxui ; 
and Rajani-lila xxiii. We have already noted that the work was 
composed, as the author himself tells us (xxi. 94), on a hint supplied 
by Ripa Gosvamin in a work, entitled Smarana-mangala ;* but it is 
not clear if Krsnadisa also knew Kavikarnapira’s Krsnadhnika- 
kaumudi. Probably he knew it; for he certainly utilised Kavi- 
karnapiira’s biographical poem and drama in his Bengali biographv 
of Caitanya. The present work was avowedly intended as a 
vade-mecum for those who want to practise Raganugi Bhakti 
(rdgadhva-sddhaka) ; the descriptions are, therefore, made deliberately 
detailed and circumstantial, in conformity with the dictates of 
Vaisnava Rasa-sastra.” But the work was also meant for the con- 
scious display of the author’s extraordinary learning and_ skill in 
grammar, rhetoric, prosody, erotics. music, poctics and theology ! 


Tt is not necessary to summarise the details of the openly erotic 
sports, Which are elaborately and lusciously depicted, Krsnadasa 


poctic merit or theological pretension, and the somewhat trite stories are not very 
amusingly told. 

* See above, p. 41, footnote !. 

* The figure does not include 28 colophon-verses, repeated with some varia- 
tions at the end of each canto. These would make the total 2511. In the India 
Otice MS of the work, the number slightly vaiies in each canto as well as in the 
total. 

® The actual title of each canto, with the respective number of verses, is as 
follows: I Kufija-nigainta-keli-racana 116; II-III Kalya-vilasa-varnana 105 and 118; 
TV Pratar-bhojana-lila 77; V-VITT Pirvahna-lila 80, 86, 1582 and 115; IX-X 
Madhyahna-lila 106 and 149; XJ Radha-tanurvarnana 146; XTJ-XVITI Madhyahna- 
lilé (continued) 105, 114, 112. 146, 110. 68 and 98: XTX Aparahna-keli 109; XX 
Savyam-keli 77; XXII Parva-nisa-vilisa 127; XXII Rasa-lila 101; XXIII Rajani- 
vilisa 96. 

‘ For this work, see below, under Additions and Corrections. 

5 A reverential mention is made of the Vrndaivana Gosvamins, namely, Ripa, 
Jiva, Raghunatha-disa and Raghunatha Bhatta, whose works the author follows. 
As Sanatana is nof directly mentioned, it is probable that he was dead .at the time 
of the composition of the work (see above, p. 42, footnote). 
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heing not at all squeamish or observing the greater reticence of 
Ripa, Jiva and Karnapira; but some interesting features may be 
briefly indicated. The Nisanta- and Priatar-lilis, in the first two 
eantos, include the description of the awakening of Krsna and Radha 
from sleep by speaking parrots sent by Vrndi, the raillery of Radha’s 
companions, Krsna’s pretended sleep after Radha leaves and formal 
awakening by Yagoda, his going out with his companions and milking 
of cows, and Radha’s morning ablution, dress and decoration. 
The third and fourth cantos on Pirvahna-lila continue the last 
topic, but they also describe the cooking of food by Radha and her 
companions at Yasodii’s direction,' Krsna’s bath, dress and partaking 
of the food and going out again with his boy-friends, after which 
Radha and others take their meals. The fifth and sixth cantos 
describe Krsna’s Gostha-lli or tending of cows and _ incidental 
erotic adventures. At Jatila’s direction Radha prepares to go to 
worship the sun (Sirya-piijé), but she is full of love and longing 
for’ Krsna, makes garlands and hetels for him and sends her com- 
panion, Tulasi, with them. After partaking of food again, brought 
by Dhanistha, Krsna finds Tulasi and sends a message to Radha to 
meet at the Radha-kunda. In the meantime Saivyi brings a 
message from Candravali, whom also Krsna arranges to meet at 
Gauri-tirtha (this theme, however, the author does not develop later 
on!). The seventh canto concludes the Parvahna-lilai by describing 
Krsna’s visit to the Radhii-kunda, where he waits expectantly for 
Radha ; and the poet takes the opportunity to describe the Radha- 
kunda, as well as the Syima-kunda nearby, and the adjoining grove, 
which contains an arbour with a swing in it. : 

The Madhyahna-lila, which describes the lovers’ meeting and 
their various sports, naturally takes larger space for elaborate erotic 
descriptions. The eighth, nmth and tenth cantos depict Radha’s 
visit, on the pretext of Siirya-piija, accompanied by Vrnda and her 
companions, her mecting with Krsna, her erotic feelings and gestures, 


* The ingredients of the food, us well as the delicious dishes prepared, are 
elaborately mentioned in iii. 4-5, 39-54, 58-59 and 87-108. We know from C-C that 
Krsnadasa never misses an opportunity of giving, with great relish, long lists of 
gorgeous delicacies: see, for instance, Caitanya’s taking meals at Advaita’s house 
ufter Samnyasa. Madhya iii, 48-55; Jagannatha’s Prasida sent by Prataparudra, 
Madhya xiv, 25-34; Caitanya’s meals at Sérvabhauma’s house at Puri, Madhya xv, 
207-218, etc. It is interelting to note that on the last occasion, Sdrvabhauma’s 
son-in-law, Amogha, is said to have commented upon the amount of food taken by 


the ascetic Caitanya: Qy SFA AW ET MATa! ker dard? st cas 
aTiwta The scoffer, we are told, was consequently afflicted with cholera! These, 
as well as jhe exceedingly salacious erotic passages from the ascttic Gosvamins, will 
perhaps afford an interesting study of inhibitions to the modern psychologist ! 
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and the witty but always erotic jests, innuendos, fun and merriment 
with Kundalata and other Sakhis, including the playful stealing of 
Krsna’s flute; which last incident: gives Krsna an opportunity, on 
the pretext of a search for his lost flute, to touch and embrace the 
Sakhis individually and ultimately come to Radha in the arbour 
for a brief sexual enjoyment. A part of the ninth canto appears to 
be intended for a minute and systematic illustration, by a series of 
verses bearing on Radha, of the generous set of graces, qualities and 
excellences of the conventional Nayika prescribed by the Rasa- 
Sastra.!. There is also a brief inventory (ix. 35-38), in the form of 
a comparison of Radha to the forest, of the detailed beauty of her 
limbs,? made by Krsna himself! We have a repetition of the 
familiar motif of the sportive dispute with regard to the sovereignty 
of the forest, but the author also makes fun of the Smirta Pafico- 
pasana (i. ¢., worship of the five deities, Ganesa, Sirya, Siva, Visnu 
and Durga) and the Nava-graha-piija (worship of the nine plancts) 
by an unwarranted crotic application in vill. 11 f and 82 f. In the 
eleventh canto, Krsna, after enjoyment, replaces Radha’s displaced 
clothes and ornaments and decorates her afresh, while the curious 
Sakhis peep with evident pleasure! We have also an elaborate and 
luscious description, which omits nothing, of the beauty of Radha’s 
youthful limbs. But the canto is also meant to illustrate serially 
the various poetic figures of word and sense, as well as the various 
metres, as defined by rhetoricians* and prosodists,* the object being 


+ The author not only illustrates the characteristics, but  scholastically 
mentions them in three verses (ix 3-5), namely, the eight Sattvikas, the 
Udhbhasvaras. the seven effortless (Ayatnaja) graces, the ten natural (vabhavaja) 
and three physical (Angaja) excellences, and twenty-two Bhiivas or expressions of 
feelings ! 

27 In this, as in everything else, Krsnadisa is not original, for a similar des- 
criptive simile of the physical charms of Radha will be found in Raghunatha-dasa’s 
Krenojjvala-kusuma-keli Stotra (Stavdvalt pp. 12-22) and in Muhtd-caritra, pp. 
166-172. 

* It is difficult to say what rhelorical treatise Krenadisa follows. The 
commentator, named Vrndévana Cakravartin, who describes himself as a pupil of 
Krsnadeva Sarvabhauma, informs us (on xi. 18) that the Alamkaras are illustrated 
in accordance with Kavikarnapiira’s Alamkdra-kaustubha, but he refers also to the 
interpretation of his own Guru. Kysnadeva. 

‘ Practicaliy the whole of the Chando-manjari of Gangidisa is illustrated, 
beginning from metres of two (strisu srestha/ citrd calchyau), three (ndrinam 
mirdhanyd/ sri-jyestha — savddit). four (bhdnoh kanydm dhanydm etém/ sé 
pasy ants aisantyakhyat), five (hisa-vikdsa-sri-rada-panktih/ krsna-mude sd 
prtha visikhad) and six (sabhém prinayanti sakhim lajjayanti/  sva-vanya 
havisa’vadat tungavidyd) syllables, which are not commonly used, and ending with 
every variety of nfetre, common or uncommon, defined by metrists! Not only in this 
canto; but a general feature of the work is that the same metre is not employed 
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to astonish us with incredible feats of verbal and metrical jugglery. 
In the twelfth canto we have renewed dispute about the theft of the 
flute and description of the grove by Vrnda; in the thirteenth, we 
find Krsna’s description of the six seasons, the play of the talking 
parrots, and Krsna’s crotic repartce with Ridha; in the fourteenth, 
the topics are Radha’s Prema-vaicittya, the sport of throwing 
fragrant and coloured water, the game of the swing (Hindolérohana) , 
drinking of sweet wine (Madhu-pina)?! and lying down in the grove ; 
while the fifteenth proceeds to the natural climax of Sambhoga, or 
unalloved sexual enjoyment, in the course of which Krsna, at Radha’s 
request, assumes multiple forms and enjoys all her companions 
simultaneously ! This is followed by sports in water, picnic of fruits 
and herbs, and midday sleep. The sixteenth and seventeenth cantos 
describe the awakening of Krsna and Radhii from sleep, in which 
the motif of parrots singing thcir praise is repeated. The wise parrots, 
like the learned author, appear to he well versed m Alamkara-Ssistra, 
and illustrate in cach verse of two extensive cantos the different 
poctic figures! Thev are also adepts in the art of composing devo- 
tional Stotras and recite a Krsnastaka and a Radhiastaka! The 
eighteenth canto illustrates what is known as Bhasifi-sama (in which 
a vcrse would read the same in Sanskrit and Prakrit) and all kinds 
of verbal trick (Dyaksara, Samaka, cte.) and Prahelika (Kriya- 
gupta, Sambandha-gupta, ctc.) ; but it concludes the Madhyahna- 
lila by describing dice-play with its attendant pleasantries and erotic 
wagers. The inevitable spoil-sport Jatili appcars on the scence; 
Radha pretends to he engaged in sun-worship; Krsna deccives 
Jatili by entering in the disguise of a priest, and later on of a sooth- 
sayer, versed in palmistry ; and the whole comedy ends by Krsna’s 
boy-friends plundering the offerings to the sun-god ! 


The Aparihna-lilé takes up the nineteenth and twentieth cantos, 
in which Krsna and Radha return to their respective homes and 
engage in their usual duties. Radha again prepares various kinds 
of delicacies, of which a minute list is given (xix. 50-58), and sends 
them to Krsna for feeding. But the author cannot divest himself 
of his scholastic pedantry. We are told, for instance, that Krsna, 
in his boyish conversation, becomes engaged with boy-friends in 
Alipa, Anulapa, Pralipa, Vipralipa, Samlipa, Supralapa, Vilapa and 


throughout any canto. There is another series of short-syllabled metres exemplified 
in xiii. 73-103. 

* Radha's intoxicated stuttering is imitated in xv. 6 in Drutavilambita metre: 
ma ma mé pi pi pi spréa mam hare, ki ki kim vidhatum ihecchasi/ ga sayitum da 
da dehi mama ksanam, ka kalitéksi-yugasmi ghu ghirnayd//. But this is, again, 
not original; ef. Krsndhnika-kaumudi vi. 62 and Kavindra.vacana samuccaya, no 
39, 
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Apalapa,! as well as in the employment of words which are Grasta, 
Avispasta, Nirasta, Avajiia, Vitatha, Samgata, Sunrta, Sopilambha, 
Sotprisa, Vyaja-stuti-garbha and Narmiijicita-gidha, or eharactcr- 
ised by Citra-kavya and Samasya-dana-pirana—an _ claborate 
summary of conversational attributes! The twenty-first canto is 
devoted to Pradosa-lili. There is an evening assembly of dancing 
and singing in Nanda’s place, which Krsna attends, and soon pretends 
to retire to sleep; but he really slips away and unites with Radhi, 
who has gone in the approved style of an Abhisarika to a grove on 
the banks of the Yamuna. This, of course, gives an opportunity to 
the author to describe th? river and its surrounding scencry in the 
conventional manncr. and furnish lists of trees and shrubs (xxi. 
20-36, 50-53), birds (xxi. 66-67, 89 watcr-birds) and animals (xxi. 
90) ! One would expect that the twenty-second and twenty-third 
cantos. which are concerned with Rasa-lila at night, would make 
the author shed his pedantry and give evidence of poetry ; but much 
of these two cantos is taken up with a dry display of the author's 
knowledge of Samgita- and Natya-sastra, in the course of which he 
mentions 22 Srutis, 59 Tanas, 21 Mirchaniis, and 15 Gamakas (xxn. 
79-81) | A discourse on music follows. in which we have a list of 
Ragas or melodies (xxii. 85-87), of musical instruments (xxii. 88-90), 
gestures and Mudras (xxii. 91-92) and Talas (xxii. 97-101; xxi. 
7-14), as well as of Marga and Desi class of songs. Here is a speci- 
men of the dancing Tala versificd : 


dhém dham drk drk cana cana nindm nam nindm nam nindm nam 
tuk tuk tum tum gudu gudu gudu drdm dram gudu dram gudu dran./ 
dhek dhek dho dho kiriti kiriti dho dram drimi dram drimi dram 
adgatyaivam muhur iha muda srimad-isd nanarta//. 


After the dancing and singing, feeding follows with a list again of 
various delicacies, the whole being rounded off with Krsna and Radha 
retiring to bed; which last themc, Krsnadisa, like Kavikarnapira, 
does not, demurely cnough, work up any further. The end of a 
perfect day and night! 


The extremely artificial and learned character of this astonishing 
literary atrocity is cbvious. When a scholastic mind writes verse, 
-we can expect nothing bettcr: and further comment is needless. 
The effort is stupendous, but puerile. The frank object 1s not 
narrative, nor poetry, but direct illustration of technical niceties, 
highly erotic refinements, and rhetorical and metrical ingcnuities. 
The imposing magnitude, sheer erudition and profusion of elaborate 

® 


2 Cf. Amara-koga i, 6. 15-16 and Ujjvala-nilamani pp. 264-267, 
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skill are admitted, but the work also illustrates a curious combination 
of the laboured volubility of a bad poet with the clever prolixity of 
a subtle pedant. While it is highly artistic in the extremely narrow 
sense, and perhaps esoteric and devotional, the work is remarkably 
sensuous in spirit and treatment, and suggests nothing but erotic 
interest. We are assured that despite apparent sensuousness, the 
theme is spiritual. But the glorification of the sex-impulse, which 
occurs from page to page, is frank, supreme and all-absorbing. This 
remark applies not merely to the present work, which perhaps 
deserves it more than any other, but to almost all the literary pro- 
ductions of Caitanyaism. The glowing description of erotic acts, 
feelings, gestures and repartees, and evident relish in them, make it 
difficult to interpret them as mcre symbol or allegory. Apart from 
the usual portraiture of lovers’ dalliance, which is an established 
convention in the Kavya, the unveiled succulence of the ubiquitous 
and interminable series of erotic passages cannot be taken as mere 
practical illustration of the knowledge of Kama-sastra and Rasa- 
Sastra. Notwithstanding the grace of a complex diction, the 
passages are too often graceless. One may make a desperate attempt 
to read a supersensuous meaning, but what we have here is plainly 
and emphatically the language of the senses. To justify it in any 
other way would be futile; for the whole Radha-Krsna legend in 
these works is treated more as a literal fact than as an elevating 
allegory. There is no suggestion in the works themselves that they 
are allegories ; they are manifestly presented as religious history. If 
one says that all this is, therefore, more than literature, criticism 
ends there; but if there is any spiritual foundation, one must say it 
is too insecure for the excessive load of sexual passion. If this 
extreme sensuousness be not an acquisition to religion, it may be 
urged that it is a gain to literature; but even from the literary 
standpoint, the frank naturalism of physical passion cannot be the 
only interest or inspiration in literary works, nor can it possess more 
than a limited appeal. 


The Samkalpa-kalpadruma' of Jiva deals with the Nitya-lila 
(Prakata and Aprakata) at Vrndavana, but it is not so much a 
poem as a versified theological summary of the author’s conception 
of the Nitya-lila, expressed in his much more extensive Gopdla- 
campt, both parts of which were composed some time before the’ 
present work (i. 264).2 Krsna is the Kalpadruma or the heavenly 


* See above, p. 117. 
* Jiva Gosvamin must have been well advanced in years when this work was 
written, for he says (i. 4) : ‘ 
arnddranye jaran jivah kascit praha manah prati/ 
mriyate’simpratam midha gudham etém sudhiim piba/ /. 
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tree fabled to fulfil all desires; the roots are his Lilas like birth ete. 
(Janmadi-hla) ; the stem or trunk is his eternal sports (Nitya-lila) ; 
the branches are the verses which describe the sports at different 
seasons (Jat-tad-rtu-sloka) ; and the fruit is the attainment of 
divine love.’ The work is accordingly divided into four parts; 
Janmadi-lila, Nitya-lila, Sarvartu-lila and Phala-nispatti. 


The first part, consisting of 275 verses (of which 264 are in 
Sloka), makes a devout cnumcration of the incidents of birth and 
allied topics in the form of praise (Stuti), the account being 
rounded off with eleven stanzas in Puspitigri mctre. The account 
is practically a theological résumé of the entire career of Krsna, but 
it emphasises the Vrndavana-lila, to which Krsna is said to return 
after his Dvaraka-lila in accordance with his promise made to the 
Gopis. The second part, in which the Puspitagri metre continues, 
is concerned with the ctcrnal sports with the people of Vraja (Nitya- 
lili), which are said to occur in a non-manifest (Aprakata) form 
in the manifest (Prakata) Vrndivana. The Vrndivana described 
is a divinely sublimatcd replica of the actual or ideal Vraja with its 
cow, cowherd and cowherdess (Go-gopa-gopi), as well as with the 
friends, rclalives and associates of Krsna. IJlere Radha is the fore- 
most beloved (prathamatamd khalu tdsu saiva saiva, ii. 33), with 
whom Krsna sported alone for a long time during the Riisa-lli. We 
are told at the beginning of the work that Krsna is indeed the 
husband of the Gopis from time eternal (anddi-janma-siddhaném 
gopindm patir eva sak, i. 2). The crotic acts and feelings of Radha 
and Krsna are deseribed, as well as parental affection (Vatsalya) 
of Nanda and Yasod&i and friendship (Sakhya) of the Gopas. 
The various sporls with the Gopis, tending and milking of cows, 
bath. meals,? evening entertainments and union with Radha 
and the Gopis are also briefly described. The total number of 
verses in this largest section is 315. The third part of the work, 
also in Puspitagra metre (131 stanzas), relates a conversation 
between Radha and Krsna on the effects of the various seasons and 
describes their enterlainments with the Gopis. The fourth and last 
section on Phala-nispatti, consists of ten verses in Sragdhara and two 


1 “‘milam junmadi-lilisya skandhah syan nitya-lilata/ 
Sikha tal tad-rtu-slokah phalam premamayi sthitih// 
* The question of the number of meals taken hy Krsna appears to have worried 
the dogmatists, inasmuch as somewhat divergent accounts are found in different 


works! Jiva Gos@amin lays down (ii. 172 f) that Krsna took four meals in all: 
morning meal served by his mother, the second meal in the forenoon with his com- 
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in Sarditlavikridita, which constitute a Stuti or panegyric of the 
united form (Yugala-mirti) of Radha and Krsna; for Jiva has 
already inculcated (ii, 206) this united, and not separate, worship : 


Srnu hrdaya disimi rddhikayaém/ 

harim abhisadraya tatra tam kaddpi/ , 
duayam idam anu pijanam tad eva/ 
dvayam anu yat purusa-tosa-posa-kari//. 


The section is concluded with seven more verses which pay homage 
of the author to his two uncles (pitrvya-yugalam). The work is 
written in a much more simple style and diction than what is usual 
with its learned author, and its devotional attitude is unmistakable ; 
but it would be proper to regard it as a metrical doctrinarian treatisc 
rather than as a poem in the real sense. 


The general topic of Krsna’s sports with Radha in the 
Vrndavana-lili also forms the theme of the Samgita-mddhava' of 
Prabodhananda Sarasvati. The inspiration, however, does not come 
directly from the theology of the Vrndavana Gosvamins, but proceeds 
from the poctry of Jayadeva, upon whose Gita-govinda Prabodha- 
nanda deliberately models his lyrical poem. It is, therefore, a relief 
to turn from the literary lucubrations of Jiva and Krsnadasa to this 
more lively compositon. The work certainly belongs to the Caitanya 
sect, for the author pays a concluding homage to Caitanya in a 
graceful stanza.” As against Jayadeva’s twelve cantos, Prabodha- 
nanda has fifteen; the theme, as in Jayadeva’s work, is, however, 
slight. But, while Jayadeva develops his meagre theme through 
poetical situations and motifs of separation, sorrow, longing, Jealousy, 
penitence and joy of reurion, and invests it with unparallelled 


pauious, the third meal at midday with his beloved Gopis, and the fourth meal after 
dusk with his elderly relatives! Even such minute details appear to be of 
importance! Jiva gives a list of the food brought by the ladies (ii. 190, 195), 
but it lacks the variety and mchness of Krsnadasa’s description. —Regarding differ- 
encés in the description of details in the day-and-night sports, see the remarks of 
the editor of the Krendhnika-kaumudi,. pp. iv-v, where he points out several discre- 
pancies in the various accounts of Kavikarnapira, Krsnadisa and Visvanatha 
Cakravartin. 


* See above, p. 98. The Rddha-rasa-sudhanidhi is wrongly ascribed to 
Prabodhananda, see above, p. 99, footnote 3. 


* asraughair makaranda-bindu-nivaham nisyandibhih sundaram 


netrendivaram Gdadhat su-pulakotkampam ca bibhrat vapuh/ 
vicas cipi sagadgadd hari-harityanandinir udgiran : 
premdnanda-rasoteavam digatu vo devah saci-nandanak//. 
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pictorial richness, verbal harmony and lyrical splendour of finely 
interwoven narrative, dialogue, song and description, Prabodhananda 
is only an ingenious imitator and a poor poet. Even the framework of 
his poem is flimsy and unconvincing. Some Sakhi (presumably the 
author himself in his Sakhi-bhava !), singing, in the first canto, the 
praises of Vrndavana and of the sports of Radha and Krsna which 
occurred therein, is filled with longing, and addresses, in the second 
canto, some more experienced companion to relate them to her in 
detail. This starts the poem ; but the episodes, described in song and 
verse, are really detached, and include such topics as Radha-dasya or 
Krsna’s becoming a humble servant of Radha (iii) ; Mithodargana 
or first sight of cach other (iv) ; Sakhyanunaya or entreaty of the 
Sakhis (v) ; Radha’s clever repartee (vi) ; the various amatory 
conditions of Krsna, love-sick (Mugdha, vii), impetuous Raso- 
ddhata, viii), pleased (Mudita, ix), excited (Uttarala, x) and afflicted 
(Vihvala, xi) ; as well as the joy of perfect union and Riasa-vilisa 
(xil-xiv). with a concluding expression of the author's own ecstasy 
over the beatific sports. The number of songs (in musical modes) 
introduced,} in the manner of Jayadeva’s Padavalis, is twenty-eight, 
which to a certain extent relieve the monotony of the stereotyped 
erotic scheme ; but they are closely imitative, even if melodious, and 
some of them are exuberantly Jengthy. The work is readable, and 
perhaps enjoyable, in spite of its somewhat cloying and langourous 
eroticism ; but it is the besetting weakness of an unoriginal epoch to 
produce literary counterfeits which seldom become current coins of 
poctry. 


Of the Naimittika or occasional Lilis of Krsna, the theme which 
appears to he highly favoured is the Dana-lilia or pastime of gift, 
which forms the subject-matter of the inset-play in Kavikarnapira’s 
Caitanya-candrodaya,? of Ripa’s short play Ddna-keh-kaumudi,* 
Raghunatha-dasa’s -short poem Déna-keli-cintémant* and, in a 
sense, of his Campi. Mul:td-caritra, of which’ we shall speak 
presently. The incident is slight and the theme slender in such com- 


1 Their Jength forbids extensive quotation here. but the few opening lines 
from a song, openly imitative of one of the famous songs of Jayadeva (x. 1-8), will 
suffice as specimen : 


tuva ialita kundalam vidhuta-vidhu-mandalam edru-mukham amrta-nidhi-sdram/ 

smaatti mama ménasam kim api rati-kilasam syandi-mrdu-hasita-madhu-dhiram/ 

priye kvasi ridhe, dehi mayi kim api subha-drstim/ 

tava nimesa-kautuM kirati mayi ddruno visama  visa-saraevrstim/ (Dhruva). etc 
* See above, pp. 494-85, * See above, pp. 441-42, ‘ See above, p. 02. 
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positions, but the most interesting feature—in fact, the only feature— 
is the lively picture of Keli-kalaha or pretended love-quarrel between 
Krsna and the Gopis, involving good-humoured pleasantry, light 
repartee, and youthful teasing and banter. The ready wit and 
smartness of the chaffing dialogucs and speeches are often enjoyable, 
but invariably the jests are flagrantly charged with erotic words. 
ideas, imagerics and suggestions, sometimes too vivacious to be 
strictly decent. There is, no doubt, delicacy of feeling and ex- 
pression, hut there is hardly any sense of squeamishness in the 
fulsome acts. gestures, words and innuendos.’ 


As borne out also by tradition, there can be doubt that 
Raghunatha-disa‘'s Dédna-keli-cintamani was directly inspired by 
Ripa’s Ddna-hkeli-kaumudi. It keeps to the same general scheme 
and incident, the only notable variation being the slight imtro- 
ductory framework of making Kundalata, wife of Nanda’s nephew 
and Upananda’s son Subadra, the curious enquirer and_ her 
Sakhi, Sumukhi the narrator of the crotic episode. Bhaguri 1s 
performing a sacrifice on behalf of Vasudeva; Radha, with the 
Gepis, is carrying fresh ghee in pitchers to the sacrificial ground ; 
and Krsna, with his array of Gopas, form an octroi (Ghatti- 
patta) on the top of Govardhana hill for the levy of toll for passage.? 
The usual dispute follows regarding the right of demand, nature. 
amount and mode of payment, and the usual crotic raillerics in 
which Krsna describes the physical charms of the youthful limbs, 
not only of Radha, but also of her Sakhis, and expects payment 
in terms of lively enjoyment. The Gopis reply with cqual zest, 
pretend helpless anger and sit down at the foot of the hill. The 
elderly Nandimukhi appears on the scene ; and through her arbitra- 
tion, the dispute is settled satisfactorily by the arrangement of a 
meeting next day for gratifying payment in a grove near the Manasa- 
gangii. Raghunatha-disa can write facile and elegant verscs of the 


* With due deference to Vaisnava sentiment, one must say that some of th 


dubious acts and jests, which are frank expressions of physical passion, appear out 
of place in what is supposed to be the witty repartce of a polished and cultured 
society. However esoteric the sense may be, they are presented as literal facts, of 
which sex, and scx alone, supplies the incentive; but there is no point in going 
beyond the limits of natural modesty. It is extraordinary that such things should 
come from the highly pieus Gosvamins. Krsnadasa Kaviraja, who must have known 
Raghunatha-dasa quite intimately at Vrndavana, speaks of the severely ascetic days 
and nights the Gosvamin spent in study and meditation, his dressing himself in rags, 
avoiding rich food, and spending not even three or four hours in sleep or rest. 

* We are told (verse 162) that the Kunda near the Goyardhana hill where 
this Dana-lilé took place’ is still called Dana-lili-nirvartana Kunda! Cf. the poet's 
Dana-lilé-nirvartana-kundastaka Stotra in his Stavdvali, pp. 455-59, 
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erotic kind, and his metrical skill is considerable ;' the dialogues 
and speeches are lively and witty with erotic suggestions; the small 
poem is not too much, loaded with literary? or theological pedantry ; 
but, even admitting all this, one must say that the ideas are often 
commonplace, the diction conventional, the narrative inadcquate 
and unoriginal. and there is little of the enthusiasm and imaginative- 
ness of fine poctry to make amends for these deficiencies. 


The Mddhava-mahotsava* of Jiva Gosvamin deals with an 
entirely different eposide. namcly, the Abhiseka or consecration of 
Radha by Krsna as the queen of Vrndavana (Vrndavancsvari). 
The theme is not new, having been referred to by Raghunatha-disa 
in his Vraja-vilasa-stava (verse 61) and Vildpa-kusumaijali 
(verse 87), and described by him in his Muktd-caritra (pp. 134-138) ; 
but no one before Jiva made it the theme of an extensive Kavya 
of nine cantos and 1164 verses. The work is undoubtedly a 
laboured and artificial composition, but it has more poetical preten- 
sion and less theological prepossession than any other literary work 
of Jiva. 


The names of the differeut cantos, which are-framed after 
those of Jayadeva’s Gita-govinda, are meant as rubrics for indicating 
their subject-matter, although they do not give an idea of the 


‘ There arc altogether 175 stanas in the poem in which a variety of metres 


is employed. A metrical analysis, with the serial number of the stanzas, is a> 
follows: Sardilavikridita 1, 19, 21, 24, 27. 35, 87, 45, 57, 65, 78, 79, 103, 121, 144; 
Vasantalilaka @, 16, 23, 31, 33, 34, 40-56, 58-60, 62-65, 67-69, 72, '73, 80-90, 92-97, 
99, 101, 102, 104, 105, 107-117, 119, 120, 198-131, 150-157, 164, 167, 171, 173; Mandi- 
kranta 3-15, 29, 36, 74, 75, 106, 122, 198, 125, 126, 136-189, 141; Upajati (mixed 
Indravajri. and Upendravajra) 38, 91, 100, 162-163. 165, 166, 168, 170; Sloka 18, 
21, 30, 127, 192-135, 140, 169, 174, 175; Indravajra 161; Malini 20, 61, 70. 76, 
7, 145, 1°2; Prthvi 98, 124, 146-149, 158-160; Sikharini 28, 32. 66; Rathoddhata 
48, 71, 148; Sundari or Vivogini 118. The Vasantatilaka forms the staple of the 
poem, much of the running narrative being carried on in this, as well as in the 
Sloka, metre. 
2 And yet he is not above the use of such conceits as in verse 115: 


tirnam hiranyakasipum bhagaran nysimha 
candrévali-katu-kucam nakharair viddrya/ 
praklidam ullasitam déu kuru tvam itya- 
karnyaisa valgu lalitd-lapitam jahésa/ / 
Or, the employment of conundrums in the description of Radha’s beauty as in 
verse 144; . , 
yeyam bhrimyati padmint phala-yugam raktam catuspankasim 
bandhitke bhramarau vidhims ca dadhati sadrdha-trayovimsatim/ 
syémendoh para-pumsa dvakalanat phullibhavet sa sada 
sviya-Mami-raver vilolana-bharin mland sphutam tdmyati/ /. 


* See above, p. 117. 
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gorgeous wealth of detail which the erudite fancy of Jiva supplies 
with its marvellous verbal proficiency. The first canto (Utsuka- 
radhika) describes Radha’s longing at recejving the hint of an 
assignation to meet Krsna; the second canto (Unmanyu-radhika) 
depicts her resentment (Mana) on hearing that her rival 
Candravali is destined for dominion over Vrndavana; in the third 
canto (Utphulla-radhika) we find that, through the efforts of Vrnda, 
aided by those of Visikhaé and Paurnamasi, Radha becomes joyful 
when Krsna’s real love for her is revealed; in the fourth canto 
(Uddyota-radhika) , proof of Krsna‘s love is found in the preliminary 
preparation (Adhivasa) of the regal consecration which is on foot ; 
the fifth canto (Udita-radhika) describes complction of the arrange- 
ments and Ridha’s appearance in the newly erected pavilion 
(Mandapa) ; the sixth canto (Unnata-ridhika) is devoted to a 
detailed description of the beauty of the groves of Vrndavana, the 
appearance of the various gods to witness the ceremony and the 
beauty of Radhi’s eves; with the seventh canto (Utsikta-radhika) 
we have the beginning of the Abhiseka (with cight kinds of 
successive consecration), songs of Gandharva maidens, sprinkling of 
sacred water from consecrated pitchers and lavish description of the 
beauty of the youthful limbs of Radha and Krsna; the eighth 
canto (Ujjvala-radhika) is concerned with the details of Radha's 
toilet for the occasion; and in the last and ninth canto (Unmada- 
radhika), Radha ascends the throne and sits with Krsna, in the 
midst of great festivity, elaborate ceremonial worship and singing 
of praise 


Jiva Gosvaimin is undoubtedly an-adept in the adroit manufac- 
turing of standardised poetry ; and marvellous erudition goes hand 
in hand with marvellous adorning of trivialities. Like most of his 
learned and laborious compeers, he reveals himself in this poem as 
a talented master of diction and metre,t and his workmanship is 
massively impressive in its employment of the varied and subtle 
resources of traditional technique: but all the richness and ingenuity 


* Like Krsnadise Kaviraja, but not to the same extent, Jiva wants 1o 
make a display of metrical variety in this work. In the following analysis, the 
respective metres. with the number of verses, in each canto are given, along with 
the metre of the concluding verses in enclosing brackets (also with number in 
figures). Canto I  Rathaddhat&é 1-189 (Mialini 8). II Indravajré (but also 
occasionally Upendravajri and Upajati) 1-108 (Malini 3). II Vasantatilaka 
1-116 (Malini 3). IV Praharsini 1-108 (Malini $8). V  Indravamsa 1-94 
(Malini 8). VU Drutavilambita 1-144 (Malini 8). VII Malini 1-162 (Sardiila- 
vikridita 2, Sragdhara 1, Malini 8) VIII Sloka 1-160 (Sikharini 9, Malini 8). 
IX Variety of metres (the figures refer to serial number of verses): Salini 1; 
Pramanika 2; Mrgendramukha 3; Dodhaka (Ist half) and Svagat&é (@nd half) 4; 
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of his art and erudition can hardly compensate the lack of true 
poetic inspiration, as well as of originality and independence of 
treatment. The incessant exertion after literary effect spoils fresh- 
ness and spontaneity of feeling; there is grace, but it is almost 
synonymous with strained and strange refinements. Over and over 
again these authors traverse the same ground, almost in the samc 
manner, with the result that monotony becomes inevitable. In 
spite of considerable literary ability and emotional inflatus, much of 
this litcrature is doomed to mediocrity, because of the restriction 
imposed upon the poetic talent by the very nature of its theme, 
which is confined to the Krsna-legend in gencral and limited to 
certain episodes and aspects of the legend in particular, as well as 
by the imposition of a rigid literary and emotional convention. The 
subject, scheme, motifs, sentiments, ideas, imageries and expression 
are all prescribed; the language, the very metaphors, similes and 
other figures of speech, are all stereotyped ; even the nuances of the 
erotic feeling, which is the almost exclusive topic of description, are 
minutely fixed and classified, with infinite scholastic relish, into 
nearly three hundred and sixty varielics in its Rasa-sastra. The 
poets, finding no escape, naturally fall back upon assiduous, but 
wearisome, elaboration and embellishment of minutiae; and there is 
always a tendency towards unnecessary profusion, display and 
expenditure of energy. There is, therefcre, no temperance in the 
depths of passion, nor perspicutty and inevitablencss in its express- 
ion. All poetry is strangled by the inexurable tentacles of the 
Sastra, whether it be devotional or literary. 


Svagata 5; Rathoddhaté 6; Sundari or Viyogini 7: Drutavilambita 8; Prabhavali 9, 
Udgaté 10: Puspitaigra 11; Priyamvada 12; Kalahamsa 13; Suddha-Viraj 14; 
Lalita 15; Unidentified 16; Sundari 17; Aupacchandasika 18; Arya 19; Pajjhatiki 
(with rhyme) 20; Caruhasini 21; Gatha 22; Sloka 23; Rathoddhati 24; VamSastha- 
vila 25; Vasantatilaka 26; Praharsini 27; Malini 28; Vasantatilaka 29; Sragdhari 
30; Vatormi 31; Harini 32; Sloka 88; Sarasi 34; Indravamsé $85; Mattamayiira 36 ; 
Arya 87; Malati 38; Paficacimara 39; Vaisvadevi 40; Sikharini 41; Mandakini 42, 
Vaméasthav:la and Indravaméa. in two halves 43; Aparavaktra 44; Malini 435; 
Aryii 46; Sloka 47; Arya-giti 48; Candralekha 49; Vasantatilaka 50; Udgata 51; 
Naraca 52; Tinaka 53; Lola 54; Nandimukhi 55; Lola 56; Vamsasthavila 57; 
Sragdhara 58; Sloka 59; Vasantatilaka 60; Bhujangaprayita 61; Sloka 62; 
Sardilavikcidité 68; Sikharini 64; Sardilavikridila 65; Mattamiatanga-lila-kara 
(27 syllables) 66; Sardélavikridita 67; Salini 68; Rathoddhaté 69; Drutavilambita 
70; Nandana 71; Indravaméi and VaméSasthavila, in two halves 72; Nardataka 73 ; 
Phulladaman 74; Sragvini 75; Indravamsai 76; Bharaikranté 77; Indravamsa 78: 
Unidentified 79; Citra 80; Candi 81; Prthvi 82; Mandakranta 83; Citralekha 84, 
Mandikrant&é 85; Chaya 86; Sragdhara 87; Sardilavikridita 88; Mandakranta 89 ; 
Sragdhars 90; Mandakranta 91; Unidentified 92; Mandikrantaé 98 ; Sragdhara 94-97 ; 
Sobhé 98; and Malini 99-102. It will be seen that Jiva uses several rare metres. 
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The three Campiis of Caitanyaism reveal, more or less, the 
same theme, treatment and characteristics, having been composed 
by the same set of authors with the same literary and theological 
prepossessions; but perhaps the uncertain literary form of the 
Campi leads to a fresh accession of mannerisms peculiar to itself. 
As a type of literature, the Campi is a species of the Kavya in 
mixed prose and verse, and, as such, exhibits no characteristics of 
matter and manner which are not already familiar to us, in their 
best and worst forms, from the regularly composed prose and 
metrical Kavya. But the mosaic is bizarre and hardly of an 
attractive pattern. The Campi is essentially a prose composition, 
hut since the relative proportion of prose and verse is undetermined, 
the desire to diversify prose freely by verse as an additional 
ornament naturally leads to a formlessness or disregard of strict 
form, in its indiscriminate and mutually disproportionate use of 
prose and verse. The form, no doubt, affords scope for versatility ; 
but the Campii-writer, as a rule, merely seeks to copy, on the one 
hand, the traditional pomp and brocaded stateliness of Sanskrit 
Jiterary prose, and reproduce, on the other, the conventional ornatc- 
ness and artificiality of the metrical Kavya In the hands of later 
practitioners of the type, there was a praiseworthy attempt to 
divert the Campi from its narrow groove of stock poetic subjects, 
but traditional rhetoric proved too much for the assertion of a 
natural vein. The literary form came also to be applied to purposes 
other than purely literary ;1 occasional description, philosophical 
exposition and religious propaganda naturally became some of its 
non-literary objectives. Like the Jaina writers of the West who 
made it a means of their religious end, the Bengal Vaisnavas 
readily availed themselves of the convenient literary form of the 
Campii for the expression of their creed and faith in the Krsna- 
legend, not only by presenting erotico-religious pictures of great 
sensuous charm, but also by making it the vehicle of their elaborate 
theology. 


The Muktd-caritra? Campi of Raghunatha-disa is a compara- 
tively small work, which deals with one of the occasional or 
Naimittika Lilis of Krsna and Radha by telling a fanciful tale of 
a particular erotic episode. It is essentially a variation of the 
farailiar story of the Dana-lila, but the motive is somewhat different. 
The theme? is simple, although it is worked out with the usual 
paraphernalia of eretic words, ideas and imageries. Satyabhima 


' See S. K. De, History of Sanskrit Literature, ch. vi, under Campi, p. 488 f. 
2 See above, p. 92. : 
* For a brief résumé of the theme, see above, loc. cit. 
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enquires, with a somewhat naive curiosity, if pearls grow on trees, 
and Krsna gives an account of his strange experience of having once 
grown pearl-creepers, which bore pearl-fruits, at Vrndavana, and 
relates in unblushing details his youthful erotic exploit, connected 
therewith, in relation to Radha and the Gopis. During the 
Dipalika festival on the Govardhana hill, Krsna jestingly requests 
Radha and the Gopis to give him some pearls from their ornaments 
so that he may decorate his two cows. As they refuse to do so and 
laugh at him, he gets some pearls from his mother and sows them 
in the field carefully cnclosed and guarded. The _ pearl-creepers 
grow and bear fruit to the wonder of all and to the jealousy of the 
Gopis. The Gopis make a similar attempt but fail, not because 
the rich and heavenly soil of Vrndivana would not grow them, but 
because Krsna and his boy-fricnds sceretly remove the pearl-plants 
which the Gopis grow, and replace them with a crop of thorny 
creepers. In desperate straits for having spoiled their own orna- 
ments, in the foolish attempt, by divesting them of pearls, they 
offer to buy Krsna’s pearls with gold, but Krsna wants: payment 
in kind from each of them. A long and laughing dispute ensues, 
with the usual dialogues, witty repartecs, erotic jests, acts and 
gestures, till Nandimukhi intervencs and settles the love-quarrel by 
standing security for satisfactory payment. Thus, the entire motif 
of Keli-kalaha of the Dana-hla theme is reproduced in lavish detail. 
But the work is not merely a réchauffé of the usual theme; it is 
also a recital of reminiscent love, meant to show the superiority of 
the first and free adolescent love for Radha at Vrndavana, for which 
Krsna sccretly longs and languishes, even though he 1s happy in 
wedded love with Satyabhima at Dvaraka.t 


In spite of inevitable monotony in working out a well worn 
theme in accordance with a fixed scheme and stcreolyped motifs, 
ideas and expressions, the story, comparatively speaking, is simply 
and amusingly told. Even though the work is an artificially 
sustained effort, Raghunatha’s manner is not impossibly weighted 
and ornamented, nor wholly devoid of interest in the matter. The 
work is written almost entirely in prose, but the author wisely 
avoids the complexities of superflously embellished and enormously 
prolonged sentences, although occasionally (as, for instance, in the 
gorgeous description of Radhabhiseka, pp. 134-138), he succumbs 


2 Perhaps, in accordance with Ripa'’s exposition in the Lalita-madhava, 
Krsna, overcome with emotion at the end’ of the recital, declares to Satyabhami 
that she is Radha herself (tvam eva jivdtu-riipa nidhdsi) ; but immediately 
afterwards we ar told that Satyabhima, greatly impressed by the story, wants to 
set out for Vrndavana with her husband to meet Radha and fetch her! 
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to the temptation of a florid attempt at the extended scale of 
luxuriant description. But the rhetorical effect which Raghunatha 
often attains is not always tedious, nor his use of words glaringly 
atrocious. There are recondite puns in the smart repartees and 
innuendos, but there are no endless strings of complex puns; nor 
is there any inordinate love for disproportionate compounds, nor 
strained search after interminable conccits, epithets and similes, nor 
weakness for constant jingling of meaningless sounds. Making 
wllowance for the usual artificiality and error of taste, the highly 
flavoured dialogues and speeches arc often witty and animated, and 
the expression is reasonably subdued and elegantly articulated. 
There are only two lengthy stretches of verse, one of which, 
consisting of thirteen melodious Sikharini stanzas, describes (after 
his own Krgsnojjvala-kusuma-keli Stotra)! Radha as the very 
personification of the Vrndavana forest, and the other is a bodily 
insertion of the thirteen Sloka stanzas in praise of Radha from his 
own Premdmbhoja-makaranda Stotra.? 


In his Ananda-vrndivana-campi,® on the other hand, Kavi- 
karnaptira adopts a different manner and method; for he appears 
to believe in the construction of spacious sentences, in the wearisome 
display of verbal complexities, in the clothing of his prose in a 
gorgeous, but heavy, garment of embroidered heap of phrases. As 
the name of the work implies, it is concerned with the Nitya-lila or 
the entire life of Krsna at blissful Vrndavana. It is a very extensive 
Campi in twenty-two Stavakas, written mostly in prose, the 
interspersed verses being limited in number; and unlike Kavikarna- 
pira’s other works, it affects a stilted and impossibly mannered 
diction, modelled after those of Bana and Subandhu. It must have 
been composed leisurely in the poet’s advanced old age, for in one 
of the opening verses he laments not only the passing away of 
Caitanya but also of his great associates and followers, who might 
have appreciated the learned skill (Vaidagdhyi) and mode of 
erotic sentiment (Pranaya-rasa-riti) which his elaborate poem is 
meant to depict.t 


* Stavavali, pp. 12-20. ° op. cit., pp, 268-275. 


* As we have noted above, the Mukté-caritra ie. quoted in Ripa’s Ujjvala- 
nilamani (p. 261), but it is curious that Radha’s Sakhi Campakalataé, in the 
Mukta-caritra quotes by name Riapa’s work, to which she gives the designation of 
a Samhita. Which work then was written earlier ? 


* gate sva-svdbhistam padam ahaha caitanya-bhagavat- 


parivare pascdd gatavati ca yasmin nija-padam/ 
vilupta vaidagdhyi pranaya-rasa-ritir vigalita : 
niralambu jitah su-kavi-kavitiyah parimalah// 


Literary Works 475 


It is not necessary to summarise here the mass of descriptive 
details with which this Campa portrays the familiar Vrndivana 
career of Krsna. The first Stavaka, entitled Bhagavat-sthana-tattva- 
valli-vistira, describes, with lavish fancy and laboured diction, 
Vrndavana, its surroundings, its charms and its inmates. Here is 
a short specimen of the difficult punning style in which it procceds : 


nirantarala-virdjamana-jyotis-cakram api avikartanam 
anisesam abhaumam vibudham ajivam akavi-gamyam aman- 
dam viketu mtamo nistdrakam, sva-tejasé tu su-bhasvat 
su-piytisa-kiranam su-mangalam su-budham su-jivam su-kavi- 
gamyam su-bhdnavam su-ketu su-tamah su-tarakam, bhit- 
visesakam am na bhii-visesakam, sada sa-ksanam api ksana- 
rahitam, vydpakam api navydpakam kimecana nilkhila-guna- 
vrndavanam vrndadvanam ndma vanam. 


And the Gopa-maidens : 


tah kanyah su-kavitad tva sukamadra-padaéh, manovrttaya iva 
nirupama-janghalatah, vanavdasa-pravrtta-rdma-rajya-sriya iva 
svavarajanugata-sakala-saubhdgyéh, utsava-bhiimaya iva gha- 
noru-rambha-stambharopah, duriha-grantha-vrttaya iva pra- 
katitatikah, bandhu-jana-cirakdlasamgataya iva bandhuro- 
darah, bhagavan-ndma-kirtaya wa saddvartanabikah, bhaga- 
vat-krpa iva dindvalagnah, varsa-sriya toa nava-payodharah, 
hemanta-sriya iva su-valitdyata-dosch, abhiseka-vasana-sirah- 
Sriya twa kambu-kandharch, nadrdyana-karasékhé iva marjta- 
kamaldnanah. vasanta-sriya iva tila-kusuma-gandhavaéhah, 


and so forth, progression ad libitum of volleys of pun, simile. 
antithesis, alliteration and other verbal tricks, with imterminable 
heaping of phrases, epithets and conceits in enormously long 
sentences,—all of which the extraordinary resources of Sanskrit 
permit, but which in their phantasmagoric far-fetchedness go to the 
verge of ludicrous fancy and involve unusual torturing of the 
language. These methods of verbal dexterity are well known to 
students of Sanskrit Prosc Katha, but the unwearicd assiduity of 
the author in weaving them in almost cvery line of an extensive 
production is amazing. He is constantly on the watch for unexpected 
analogies and ingenious turns of expression; he cullivates astoun- 
dingly clever manipulation of words and produces marvellous sound- 
effects by alliterative jingle and chiming of syllables; there ure 
multifarious ways of splitting up a word or a compound for diversity 
of meaning; the most recondite conceits are discovered; and the 
most obscureerecesses of learned allusions are ransacked. All this 
is rhetorical cunning, but not poetical brilliance ; like the conjurer’s 
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trick, it is astonishing but puerile. A verbal edifice of magnificence 
is conscientiously and laboriously built up, but scholarly ingenuity 
masqucrades in it under the name of polished poetry and reduces 
it to magnificence of futility. 


For, these hyperbolic mannerisms pervade the entire work, in 
which the manner gets the upper hand of matter. The Stavakas 
ii-vii. entitled Balya-lili-lata-vistara, deal with the childhood of 
Krsna and embrace the incidents of his birth (7), killmg of Pitana, 
lament of Yasoda and Nanda’s return from Mathura (uw), breaking 
of the Cart (Sakata-bhafijana) and allaying of Trnavarta (av). 
Krsna’s childish pranks, his Namakarana and theophanic appearence 
to Yasodi (v), various exploits of Dama-handhana. Yamalarjuna- 
mocana (vi), the killing of Vatsa-demon, picnic and the humbling 
of Brahmi's pride (vii). The remaining Stavakas viii-xxii, entitled 
Kaisora-lili-lati-vistira are devoted to a detailed account of the 
adolescence and early youth of Krsna. We have description of the 
Pirva-raga of the Gopis, their Kanduka-kridii and the slaying of 
the Dhenuka-demon (vi?) ; Krsna’s dancing on the hood of the 
Kaliya serpent (7); Radha’s invitation to meet her, and her 
cooking and serving of food (xv); the beauty of the summer 
season, the slaying of Pralamba, charm of autumn, playing on the 
flute and Krsna’s sport with Radha (a7); the stealing of tho 
garments (Vastra-harana) of the Gopis (riz); Krsna’s favour to 
the wives of the Brihman sacrificers (x77) ; vernal festivities 
(xiv) ; lifting of the Govardhana hill (xv): witnessing of the 
Brahma-loka (xvi); the Risa-sport® (xvit-rx) ; the slealing of 
Krsna’s flute (rx?) ; and the Dola-festival (xz). 


It will be secn that Kavikarnapiira includes in his work almost 
all the important dctails of Krsna’s carly days at Vrndavana, and 
does not confine himself merely to the crotic episodes or the daily 
sports. But it is a pity that he chooses a style of expression which 
lacks case and naturalness, and thinks of nothing clse but reproduc: 
ing the hard and enamelled brilliance of rhetorical display. In his 
scattered verses, which, however, are not too numerous, he ofterf 
attains simple and graccful effect, and stanzas like the following, 
which describes the infant Krsna, are by no means rare : 


ehychi vatsa pitar ehi mamdnka-milam 

ityukta eva janakena sa mdatur ankat/ 

dgat,a kantham avalambya jugupsate mam 

mata katham. bata mrseti kalam jagaida// 
As his Cattanya-candrodaya shows, Kavikarnapiira could undoubtedly 
write simple and vigorous prose, but in this work ht seeks to copy 
the eccentricities and extravagance of the interminably descriptive, 
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ingeniously recondite and gorgeously ornamented prose of the 
Sanskrit Katha. It must be admitted that he has a decided talent 
for such verbal juggleries, but the element of mere trick impairs 
whatever literary value his prose possesses. Even as an imitation 
the work is not impressive, and does not repay the exertion of 
wading through the tedious Iength of its brilliant, but hardly 
illuminating, claboration of rhetorical magnificence. It is a triumph 
of poetic artifice, but not a poetic ercation. 


To the Bengal Vaisnava authors, the Vrndavana life of Krsna 
constitutes the essentially Nitya-lila, and the infant and adolescent 
Krsna is the supreme object of adoration. There is a departure to 
Mathura and Dvarakaé, but this happens only apparently in the 
Manifest Sport (Prakata-lila) , the real Unmanifest Sport (Aprakata- 
Wa). to which he is made to return ultimately even in his 
Manifest Sport, goes on eternally at Vrndivana. The Epic Krsna 
of Kuruksctra, therefore. is deliberately excluded ; the entire Puranic 
life of Krsna, as depicted in the Hari-vamsa and Srimad-bhdgavata, is 
alone accepted in all its tender and erotic implications. It is for 
this reason that most of the Vaisnava poets concentrate upon the 
Vrndavana-lila, cither in its cntirety or in its detached crotic 
episodes. in conformity with the crotic-mystic character of the 
faith. 

In his Gopdla-campi,’ however, Jiva Gosvaimin ambitiously 
comprehends (as Riipa does in his Lalita-mddhava) not only the 
Vrndavana-lila, but also Mathuri- and Dvaraké-lilis of Krsna, the 
first part or Piirvardha (in 33 Piranas or chapters) being co-exten- 
sive with Kavikarnapiira’s Campa and dealing with Balya and 
Kaisora, the sccond part or Uttarirdha (in 37 Piranas) being 
devoted to Krsna’s career at Mathura and Dvaraka. The bulk of 
the work of seventy chapters, in prose, verse and song (covering 
in the printed edition 3940 pages!) is frightening, but its hard 
crust of learning is also depressing and its scholastic pedantry 
unsurpassable. The opening verse (which is elaborately explained 
by the author himself lest his readers should not appreciate !) pays 
homage simultancously to Krsna and Krsna-caitanya, and mentions, 
by means of puns, Sanitana, Ripa, Gopala (Bhatta), Raghunatha 
and the author’s father Vallabha. Jiva info1ins us that the nectar of 
dogma (Siddhantimrta), which he has collected in his Krgna- 
samdarbha, is now presented in the relishable form of a Kavya. It 
is true that he envisages the entire life of Krsna, as Bengal 
Vaisnavism understands it, but the legend is freely modified or 


s 
+ See above, p. 117. 
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interpreted in accordance with its theology. The work is, therefore, 
not only a prolix amplification of the Bhagavata legend of Krsna, 
but also a learned Siddhanta-grantha, which is held in high esteem 
by the sect. There are quotations and systematic comments on 
sectarian and Purana texts, as well as theological discussion and 
exposition. If it is an extensive poetic endeavour of conscientious 
effort, massive craftmanship and high pretensions, in the ornate 
and difficult Kavya manner, it is also a stupendous work of endless 
divagation, description, argumentation and eroticism. It is, in fact, 
a nondescript production, consisting of a curiously laborious jumble of 
poetry and theology, scholasticism and romance, eroticism and 
devotion, reason and credulity. 

It is not possible within the limits of space at our disposal, to 
give anything more than a rapid survey of this enormous work ; 
but it is not necessary for us to do so, for apart from its devotional 
or doctrinal value, its purely literary importance need not be 
exaggeraled. The work opens with the usual lavish description of 
Vrndavana, along with its surrounding sceneries and appurtenances, 
ike the Govardhana hill, the Syama-kunda, the Radha-kunda, the 
river Yamuna, the Bhandira-vana, the palace of Nanda and the 
abode of cows and cowherds. It is the actual, as well as the ideal, 
Vrndavana, in which Krsna eternally sports and which is identical 
with Goloka, the Vaisnava paradise, and with the Svetadvipa 
mentioned in the Epic and Puranas, the significane of which names, 
as well as their essential features as the abode of Krsna’s own Go, 
Gopa and Gopi, is also discussed. The description is produced by 
the romantic fancy of a theologian; and we are told (p. 21) that 
the eternal sports at Vrndaivana are witnessed even today by 
devout minds. The second Pirana introduces the subject; and, 
after describing a whole day-and-night. sports at Vrndavana, it brings 
in two Sita boys, who are twins. named Madhukantha and Snigdha- 
kantha, trained by Narada and sent by him to Nanda’s court. 
The scheme is conceived by the author of putting the entire 
narrative in the form of recital (Kathakati) by these two young 
professional rhapsodists ; and we are told in the Uttarardha (p. 17) 
that they are deliberately modelled on the example of Lava and 
Kusa appearing at the court of Rama. The recital begins in the 
third Pirana with a highly metaphysical description, fortified by 
plenty of quotations from the Bhdgavata and other texts, of the 
mystery of Krsna’s birth as the son, not of Vasudeva-and Devaki, 
but of Nanda and Yaséoda, followed by a depiction of the beauty 
of the new-born divine baby. After this we have the ceremonies 
and festivities attending upon the birth (tv), Piatand-vadha 
(v), Sakata-bhafijana and other infant exploits. Nama-karana with 
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a theological discussion of the adequacy and significance of the 
name, and astrological interpretation of the stellar conjunction 
presiding over the birth of Krsna (vi), Trnavarta-nivartana, 
Mrd-bhaksana (vi), Daima-bandhana, Yamalarjuna-mocana (vii), 
the boyish sports of tending cows (Go-palana) (ix), Vats&sura- 
vadha (x), Brahma-mohana, Aghasura-vadha (a7), and Go-céraua 
(aii). All this, we are told, occurs up to the fifth year of age, 
and Kaumdéra-dasa (infancy) then ends with the commencement of 
Pauganda (boyhood). The chief exploits in Pauganda period are 
the humbling of the Kaliya serpent (Kaliya-damana), the quenching 
of the forest-fire (aii) and the slaying of the donkey-demon 
(Gardabhasura) (aiv). The author rhetorically asks (p. 694)—if 
the truthful Sukadeva and other sages had not described all these, 
who would have believed them to be true ?!. With regard to the 
forest-fire, Jiva says that Krsna put it out with his divine breath. 
but adds that the sages fancy that he drank it up! This ends thz 
Balya-lila. 


Now begins the Kaisora-lili, which opens with Parvaénuraga or 
first love of Krsna and Gopis. We arc told that Krsna has Just passed 
the sixth vear of his age and that the Gopis were only a year younger 
—which, according to our author, is the period of their Nava Kaisora 
or first adolescence! But the descriptions show that it is certainly 
more than calf-love. The love really began with the heroic, adventure 
with the Kaliya serpent; but it has its fruition now through the 
contrivance of Paurnamisi and Vrndi, and Krsna goes to meet 
Radha in her bower. We are assured that Ridha is already 
established as the consort of Krsna in the Brhad-gautamiya Tantra 
and their union is the highest consummation of divine love. The 
arguments of the Krgna-samdarbha® arc repeated here (pp. 750-61) 
to repudiate the view that Krsna was the paramour, and not the 
husband, of the Gopis,* and to show (in accordance with Srimad- 
bhdgavata x. 38. 37) that the Gopas were deluded by Yogamaya 
into thinking that the Gopis were their married partners, although 
in reality they were Krsna‘’s wives.t This anxiety to maintain 
conjugal decorum is expressed in the course of a lengthy theological 
discussion between the learned Paurnamasi and the inquisitive Vrnda, 


2 With reference to the unbelievers, Jiva says elsewhere (xxxii, p. 1168) : 
aho keli-prevesa-desasya dega-riipam idam! 

* See above, pp. 257-258, 

> aupapatyam asya nopapattyarham, kim tu parama-vyomadhipa-lakgm- 
niriyana-vad ddmpatyam eva, p. 761. 

‘The questi8n is discussed again in connexion with Rasa-lila, p. 1228 f, 
1810 f and in the Uttarardha, pp. 158) f and 1986 f. 
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in which they cite, like expert scholastics, not only the Vaisnava 
scriptures, but also the Gita-govinda, Yamuné-stotra ascribed to 
Samkara, Lalita-mddhava and Ujjvala-nilamani of Ripa! and 
Bhiavdartha-dipika of Sridhara! There is also an elaborate descrip- 
tion of the beauty, erotic feelings and gestures of Radha and Krsna, 
but the passages give the impression of a subtle scholastic mind 
indulging in systematic flights of laboured prose and verse. We have 
then Pralamba-vadha by Balarama and Davanala-pana by Krsna 
(xr); Krsna’s propitiation of the Gopis with the device of teaching 
them to play on his flute, which gives the opportunity of a rather 
lengthy description of the spell of Krsna’s Mute and its far-reaching 
effect, not only on the people of Vrndavana, but on the whole uni- 
verse, animate and inanimate (avi). Then come the heroic feats 
of breaking up the sacrifice to Indra (Indra-makha-bhanga) and the 
lifting of the Govardhana hill (Govardhana-mana-vardhana) for 
seven days and nights to protect Vrndavana from the fierce rain and 
storm sent by the enraged Indra. All this leads to a long theological 
discussion, again, between Nanda and Krsna on the value of Vedic 
sacrifice, as well as description of the festival of Govardhana Pija 
(described already by Gopila Bhatta in his Hari-bhakti-vilasa?) 
enlivened by the songs of the Gopis® (avi). The topic is continued 
in the next chapter (atx), with Brhaspati’s rebuke to Indra, who 
goes, extremely penitent, to Krsna at Vrndivana with the offcr of the 
divine cow Surabhi, makes Dandavat obeisance in the right Vaisnava 
style and weeps at his feet. All the gods, headed by Indra, now 
perform the Abhiseka of Krsna as Govinda or Protector of Cows. 


1 


But then the celestial Narada, later on, refers (prophetically) to the two 
dramas and the two Rasa-Sastra treatises of Ripa, as well as to an incident cof 
Caitanya's life ! 

* See above, p. 382. 


* viii, p. 985. There are numerous songs afte: Jayadeva’s model, as well 


as rhythmic prose-and-verse Biruda pieces (see below, under Stotra), inserted 
throughout the work, mostly to diversify descriptions of festive occasions; e.g., 'n 
Pirvardha: song on the birth of Krsna, iv, p. 271; on the infant Krsna vi, p. 387; 
on Krsna and Balarima tending the cows, vii, p. 434-485, also xvii. p. 878; 
musical dialogue between YaSoda and the Gopis on the mischief-making boy, 
vii, pp. 440-442; on infant Krsna at Yasodi’s Dadhi-mathana, viii, p. 450; song 
describing how Krsna appeared to the Yajfiapatnis, xxiii, p. 1174-1176; on Yasodi’s 
tentling the young Kygna, xiv, p. 722; at Vastra-harana, xxi, pp. 1077-1083, 
1146-1147; on Rasa, xxiv. pp. 1270, 1881-89, xxix, pp. 1488, 1492, 1494; on 
Arista-vadha, xxx, pp. 1577 and 1581. Also in the Uttarardha: on Kamsa-vadha, 
v. pp. 247.252; on Naraka-vadha, xviii, pp. 909-912; on the praise of Vraja 
xxviii, pp. 1847; Mangala-song at Adhivasa, xxxii, pp. 1644-1648; several 
concluding panegyrics, xxxvii, pp. 1990-2002, 2008-2016, 2046-2672 (mostly Biruda 
pienes), etc. 


Literary Works 484 


The next chapter (av) describes an unexpected and involuntary visit 
of Nanda to the abode of Varuna and Goloka. He commits a breach 
of propriety by an untimely bath in the river Yamuna after the 
Ekadasi fasting and gets drowned. He is carried by the spics of 
Varuna to Varuna-loka, but he is rescued by Krsna, to whom 
Varuna also makes Dandavat obeisance. As Nanda is admiring the 
magnificence of the abode of Varuna, Krsna shows him the Goloka, 
the highest paradise of the Vaisnava, the object being to convince 
him not only of its superiority but also of the fact that it is an 
exact replica of Vrndivana; for, we are informed, the Gopas exist 
in Goloka and the Goloka exists in them.! In the next chapter (zz?), 
we have the episode of the Katyayani-vrata of the Gopis and the 
playful stealing of their discarded garment by Krsna while they bathe 
in the state of nature in the river Yamuna. In this connexion the 
Gandharva form of marriage between Krsna and the Gopis is 
suggested, and union is promised to occur soon. There is a song 
here describing how the bridegroom Krsna will arrive and marry 
them ; and in it we have a reference to the abusive song of women 
(gili-prayam gdnam) which is sung in front of the bridegroom ! 
After an account (xzii) of the episode of Krsna’s begging food from 
the wives of Brihmans who were engaged in a sacrifice (Yajfia- 
patni), described, we are told, in accordance with the Bhagavata, we 
have the episode of the Riasa-lili which occupies practically the rest 
of the Pirvardha till Krsna’s departure for Mathura. 


The Rasa-lila, which occurs in fulfilment of the Katyayani-vrata 
and Krsna’s promise at the time of Vastra-harana, begins (avai) with 
a description of the autumnal full-moon night and the erotic feclings, 
acts and gestures of Krsna and the Gopis. At first Krsna pretends 
to dissuade them, but they declare their love for him. Jiva Gosvimin 
utters the warning, in accordance with Bhdgavata i. 6. 27 and 
x. 33. 39, that what he is describing is a great secret (ati-rahasya) 
and, being csotcric, should be revealed only to suitable persons. At 
every step the thcologian in him appears to feel uneasy and obliged 
to find scriptural and theological justification for the apparently 
dubious acts of his deity. He launches again into a discussion tending 
to prove that the Gopis were Krsna’s wives and not mistresses ; and 
a large part of the chapter consists of a string of quotations of 
Bhagavata verses on the Risa-lili and systematic commentary and 
expansion of them. After a while, in the next chapter (aziv), Krsna 
disappears with Radha, who is, therefore, described as the greatest 
and luckiest favourite, and the other Gopis are left to lament and 
search after him until he reappears. In our author’s opinion, the 

® 

1 adhi-goloke gapah svayam adhi-gopesu golokah. 
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ordinary lovers can never envisage the complexities and endless 
aspects of the amatory feeling which one finds analysed in the Rasa- 
Sastra ; in its entirety they appear in Krsna and the Gopis. We have 
in these chapters much fine erotic description, but unfortunately it 
is often marred by the ubiquitous intrusion of the theological 
apology. The theme of the next chapter (zzv) is the brief separa- 
tion from Krsna, which increases the longings of the Gopis and 
becomes the means of attainment (vipralambhat krsna-praptih) . 
The nineteen stanzas of the Gopi-gita (Bhdgavata x. 31. 1-19) 
are elaborately imitated and expanded by the author into twenty-six, 
with the frequent employment of lines and phrases of the original.' 
This is followed by a digressive discussion of some enigmatical 
questions on Bhakti-rasa asked by the Gopis and Krsna’s casuistic 
replies to them. In the next chapter (zzvt) Krsna reappears, and 
the Gopis burst into a song of joy (p. 1381-86) : 


jaya jaya sad-guna-sdra/ 
jagati visistam kalayitum istam gokula-lasad-avatdéra//, 


and celebrate the occasion with dance and sports. After the Rasa, 
each of the Gopis disappear simultaneously with Krsna in_ the 
groves. In the following chapter (xxvii), we have the end of the 
Rasa with sports in the water and wandering in the forest. 

The next chapter (xvii) describes how Krsna with Nanda 
and Yaéoda visits Ambika-vana, in his ninth year, on the Siva-ratri 
day and releases the Vidyaidhara, named Sudarsana, from a curse 
which transformed him into an Ajagara (boa constrictor) serpent. 
This is followed by a chapter (air), entitled Rahah-kutihala-vaha- 
vahala-kridi, which is devoted to Krsna’s secret sports with the Gopis 
at night by practising various kinds of disguise and deception on 
the old women of Vrndavana; and we have conventional metrical 
pictures of the amorous condition of the Gopis as Nayikas of the 
Prosita-bhartrka, Utkanthitaé, Abhisarika, Vasakasajjé and Vipra- 
labdha type. We have then the slaying of Sankhacitda demon and 
the festivity of Horika with unrestrained fun and pleasantries (avz) ; 
the killing of the bull-demon, called Arista; the appearance of the 
two lakes, Syima-kunda and Radhad-kunda (the former made by a 
stroke of Krsna’s Gada !) ; boat-excursion and other sports, in which 
Radha takes a prominent place (aaai) ; and the slaying of the 


1 Jiva gives a ist of the names of the chief Gopis, who are unnamed in the 
Bhagavata, in accordance with the Vaisnava-tosani on Bh. x. $2. 7, where they 
are said to be taken (as Jiva also professes to take them) from the Mall-dvadasi 
episode of the Bhavisyottara and the Prahlada-samhitaé of the Skanda. The chief 
Gopis. as identified by Jiva, are Bhadra, Candravali, Padma Saivya, Syimala, 
Lalita, Visikha and Radha. 
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horse-demon Kesin (axa). All this happens when Krsna is only 
ten years old! The last long chapter (a2zziii) of the Pirvardha, 
which concludes the Vrndiavana-lilé, gives an anticipatory survey of 
his Lilis at Mathura and Dvarakaé. The sage Narada comes to 
Ktsna ; and after a long prose description, studded with a profusion 
of paronomasia and other poetic figures, of Krsna’s appearance, he 
conveys the news of Akriira’s coming to Vrndavana in order to fetch 
Krsna to Mathur&. On perceiving Krsna’s doubt and sorrow, Narada 
states that Krsna’s career is already marked out and should be ful- 
filled even at the cost of personal feeling and inconvenience. He 
then gives a prophetic résumé of his future career up to the end of 
Dvaraka-lila, including his future marriages with Rukmini and 
others, and his return to Vrndavana at the end, according to a 
promise made by himself (Bh. x. 45. 23), an act of return which is 
obscure in the Bhdgavata but explicit in the Padma-purdana- 


The Uttarirdha is, therefore, an expansion of the narrative of 
Narada into a separate Campi of a somewhat bigger dimension, con- 
sisting of 37 chapters or Piranas. The narrators and listeners arc 
the same, but we have also the subsidiary device of introducing 
messengers from Indraprastha and other places, who describe the 
doings of the absent Krsna. The theme of Vipralambha or love in 
separation is kept up throughout as the dominant motif, until Krsna’s 
return to Vrndivana and entry into Goloka. 


The first three chapters of the Uttara-campii describe the great 
love which the people of Vrndavana bore to Krsna, the advent of 
Akrara who is really extremcly Kriira, and the sorrow of separation 
of the parents, relatives, friends and the beloved Gopis, to whoin 
Krsna makes a promisc to return as soon as his work abroad is 
finished. The fourth and fifth chapters are devoted to the description 
of Krsna’s entry into Mathura, during which the women of the 
city throng to see him in the approved Kavya manner of Pura- 
pravesa, his heroic exploits at Mathura, including the slaying of 
Kamsa and sundry other demons, and the erotic episode of his mect- 
ing with Kubja, for which, of course, we are supplicd with tho 


1 According to the Bengal Vaisnava theology, Krsna’s Kaumara extended up 
to the fifth year, Pauganda up to the tenth and Kaisora up to the sixteenth. 
According to the Bhagavata verse: elviduga-samis tatra giidharcih sa-balo’vasat, 
he stayed at Vraja up to his eleventh year of age. His ervtic sports, we are told, 
were possible at this tender age through the power of the divine Yogamaya! 


2 The Pirvardha is dated at Vrndivana in Samvat 1645 and Saka 1510 
(1688 A.D.). —There is a reference (p. 1882) to Caitanya’s relishing the 
verse yah kaunaira-harah, which incident is also mentioned in some detail by 
Krsnadasa Kaviraja in his Bengali biography of Caitanya. 
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inevitable theological justification and evaluation of Kubja’s love, 
in reply to the ironical question posed by Lalita: yat kim api 
nikdryam drya-caritindm kubjdyam sucaritam tu katham nyubji- 
krtum! Krsna places Ugrascna on the throne of Mathura, himself 
preferring to be a cowherd (Gopatva) rather than a king (R&jatva). 
The sixth and seventh chapters revert to the motif of scparation 
from Vrndivana by describing Nanda’s return and the great sorrow 
of all concerned at Krsna’s departure. The next two chapters (vz 
and tw) describe the Upanayana ccremony by which Krsna and 
Balarima become Ksatrivas. which, we are assured they really were, 
hut which fact was concealed for the sake of the Lila at Vrndavana ! 
They proceed to the sage Samdipani at Avanti and acquire in 
no time all the Vidyas and the sixty-four arts! As fee (Daksina) 
to his teacher, Krsna brings back his Guru’s dead son from the abode 
of Yainz, for Yama turns oul to be a great devotee of the Bhagavat 
(Mahabhagavata). The next three chapters (x-ai), which conclude 
the Mathura-lila, deal with the familiar theme of Uddhava-samdeésa, 
which Ripa Gosvimin has also dealt with in one of his small Dita- 
kavyas. On returning to Mathura, Krsna sends his friend Uddhava, 
whom he himself describes as a great devotee well read in the 
Srimad-bhdgavata and the Vaisnava-saslra (!), with a message to 
Vrndivana (2) ; this is a fine chapter but for the usual affectations of 
its author. Then we have Ridha’s Bhiava-vaikalya, in an extremely 
artificial chapter (a7) composed in strict conformity to the dictates 
of the Rasa-sastra and illustrating the various feelings and gestures 
industriously analysed by it; but there are also some poetical 
passages depicting the mingled cmotions of Radha. The next 
chapter (ai) concludes the topic by describing the return of Uddhava 
and Krsna’s satisfaction, as well as sorrow, on hearing the welfare 
and woe of the people of Vraja. 

The next six chapters (xitz-xvii) describe the defeat or death of 
several inconvenient people and the celebration of several convenient 
marriages. We have the binding of Jarisamdha (who marricd: the 
two daughters of Kamsa and was proving troublesome) eighteen 
trmes (ai) ; the alluring of Kalayavana, with his host of three crores 
of Yavanas, to the cave of Mucukunda and getting him killed by 
the fire of the untimely awakened eyes of Mucukunda (aiv) ; Bala- 
deva’s marriage with Revati, daughter of Revata (xv) and Kysna’s 
marriage with Rukmini, daughter of Bhismaka, who was meant for 
Sisupila, but whom, at her own request, Krsna abducts (avi); a 
long story of seven more marriages of Krsna with Satyabhama, 
daughter of Satrajit, Jiambavati, daughter of Jambavat, Yamuni, 


* See Vaisnava-tosani on Bh, x. 45. 27 for a list of the sixty-four arts. 
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daughter of Sirya (sun-god), Mitravinda (Bh. x. 58. 30-31), 
Nagnajiti, daughter of Nagnajit of Koéala, Bhadra (Bh. x. 58. 56) 
or Laksané. daughter of the king of Kekaya, and Madri, 
aughter of Brhatsena of Madra. Jiva Gosvimin in this connex- 
ion refers to Ripa’s Lalita-mddhava,| where these maidens are 
equated respectively with Radha, Lalita, Visaékha, Saivya, Padmi, 
Bhadravali and Syima (avii). Then we have the slaying of the 
Naraka-demon, seizure of the heavenly Pirijita tree, and the 
abduction of sixtcen thousand maidens carried away by Naraka to 
his capital city im Pragjyotisa (avi). After this we have the 
adventure of Krsna’s son, Pradyumna, born of Rukmini, who abducts 
Usa, daughter of Bana, and of Krsna humbling the pride of Siva in 
the battle-field (wiz). The next three chapters (az-xrit) are concerned 
with some of Balarima’s crotic and heroic feats. Balarama returns 
to Vrndivana to visit his old friends and relatives, stays for two 
months (Bhdgavata, x. 65. 17) and marries some of the Gopis he 
left behind in the Gandharva form (av). But he has to hurry back 
to Dvaraki on getting news of fights with Paundraka and others, 
Paundraka having been a pretender who wanted to pose as 
Vasudeva. Balarama carrics some milk from Vraja which Krsna 
drinks fondly (aa). Balarima’s slaying of the monkey-demon 
Dvividha, his visit to Hastinapura, and curbing the pride of 
Duryodhana by an attack upon the city and the river Yamuna with 
his mighty ploughshare, conclude the incidental story of Balarama 
(rxit). Next come two interesting chapters (xaxii-xxiv), which are 
more or less doctrinarian inventions of Bengal Vaisnavism. The 
story of the Kuruksetra war and the part played by Krsna in it 
are deliberately avoided, but a sentimental episode is brought in of 
a reunion at Kuruksetra of Krsna with the people of Vrndavana 
who, on a message from him, come there as pilgrims during a solar 
eclipse. Krsna meets his beloved Gopis, assures them of his love, 
in spite of his marriages of convenience, and ends by giving a 
theological lecture to them as a piece of consolation. He sports with 
them at night, but we arc told that it was not like what they had in 
the old days at Vrndivana. This is the motif underlying the episode,* 
and the explanation furnished (hrdi yad wvirahau gatdgaminau) 8 
the existence of previous pangs of separation (Gata-viraha) and 
impending sorrow of disunion (Bhavi-viraha). This is followed by 
the recounting in three chapters (wrv-xxv0) of the well known story 


1 See above, p. 445. 

® This is also the view of Ripa Gosvimin in a verse which is composed as 
a variation of the well known old verse of Sil€-bhattarika, yah kauméra-harah 
(Sari gadhara-pad&hati, no. 3768; Padydvali, no. 382). Riupa’s verse is given in 
his Padydvali (no. 388); and Krsnadisa tells us (Madhya i, 76) that Ripa ° 
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(in which the influence of Magha is perceptible) of Yudhisthira’s 
Rajasiiya sacrifice at Indraprastha, the slaying of Jarasamdha by 
Bhima by a trick suggested by Krsna, and Krsna’s cutting of the 
head of Sisupaila by the Sudarsgana disc. The connected episodes of 
the slaying of Salva, who wanted to avenge Sisupila’s death, and f 
Dantavakra, who was Salva’s ally, occupy the next three chapters 
(exviii-xvz). Both are favoured by Siva’s boon, but Krsna proved 
invincible for them. A whole chapter of theological digression (vai) 
is imtroduced regarding the inconsistencies found in the accounts 
respectively of the Bhdgavata and the Padma-purdna about Krsna’s 
movements after the death of Dantavakra. The Uttara-khanda’ of 
the Padma-purdna speaks of Krsna’s return to Vrndavana after the 
Dantavakra episode, but the trouble arises from the fact that the 
Bhagavata is not explicit about it. We have, therefore, a theological 
chapter of proofs in the form of a learned discussion between Paurna- 
masi and Vrnda, in the course of which they freely quote and 
comment, with considerable scholastic acumen, not only texts from 
the Bhdgavata and other Purina and Tantra scriptures, but even 
from Vacaspatimisra’s commentary on the Sdmkhya-karikd (p. 
1417) 1 

The remaining chapters (vrai-rrxvii) of the Campi are devoted 
to the story of Krsna’s return to Vrndivana and his entry into Goloka 
from there. Krsna comes back, leaving behind his weapons and his 
heroism, and putting on his Gopa-dress with his flute, his staff and 
his peacock-features. From Krsna’s Aisvarya we revert to his 
Madhurya ; from his acts of valour to his acts of love ; and the ulti- 
mate superiority of his Vrndavana-lili is vindicated by making him 
return to it. The object of describing his Aisvarya is not to eclipse 


composed it at Puri and received the approval of Cailanya on the delineation of 
the sentiment of Radha’s longing at Kuruksetra described therein : 


priyah so'yam krsnah sahacari kuruksetra-militas 
tathiham s& rddhai tad idam ubhayoh samgama-sukham/ 
tatha’pyantah-khelan-madhura-murali-paiicama-yuse 

mano me kaltndi-piulina-vipindya sprhayati//. 


It is noteworthy that Jiva, endorsing the description of Krsnadasa Kaviraja, refers 
(Parva, xxiii, p. 1882) to Cnitanya’s relishing of the verse yah kaumdra-harah, 
and puts it in the mouth of Radha elsewhere (Uttara, xxvi. p. 1900). 

* Among other things, they discuss various questions relating to the sports 
of the Gopis, Prakat:- and Aprakata-lila, Nitya-lila ahd so forth. The question 
of Kysna’s age at the time of his return is also interesting. When Yudhisthira 
regained his kingdom, we are told that Krsna’s age was thirty-seven, but when he 
eame back to Vrndavana it is said to be forty-four. As he left when he was eleven, 
the people of Vrndivana, by this computation, received him back: after thirty-three 
years. 
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his Madhurya—for his essential and permanent Madhurya can never 
be eclipsed—but to make his Madhurya more piquant and attractive.' 
Krsna is drawn by his old love for the Gopis, but he doubts whether 
it would be right for him to marry them, as they are known to be the 
fmarried wives of other people. Paurnamasi intervenes and shows 
by elaborately quoting the scriptures that the Gopis are his own, the 
Nitya-siddha bcloved, or Nitya-preyasi, of Krsna, their being other 
people’s wives is an illusion created by his own Yogamaya.2 The 
Vaisnava apologist appears to think that conjugal love can hardly 
serve as an effective symbol of the passionate, unfettered and romantic 
love of devotion, but the desperate method of scriptural and alle- 
gorical interpretation is employed perhaps to maintain social and moral 
decorum by demonstrating that they are really wives of Krsna and 
by effecting a regular marriage in the end, the semblance of irregular 
union being meant for furthering the intense croticism involved in 
the Lili (ara). Krsna, now convinced, generously resolves to 
destroy even the semblance of the infamy that the Gopis have a 
husband ;* and Paurnamasi, making a formal proposal of the marriage 
to Nanda and Yasoda, declares that Radha and the Gopis_ had, 
through Maya created by herself,* only a semblance of marriage 
(vwivudha-bhdna) with the Gopas, but that they were in fact un- 
married ; an unreal image of them stayed in their own houses, while 
they went out to mect Krsna. In order to test the truth of her 
statement, Paurnamasi summons Durvasas by her power of medita- 
tion, and stages a kind of symbolical fire-ordeal or Agni-pariksa (after 
that of Sita), there being no actual fire here but the fire of the Tapas 
of Durvisas! The next two chapters (a2vait-xrxiv) describe the 
preliminary preparation (Adhivisa) of the impending marriage 
ceremony, bathing, dressing and decoration of the bride and bride- 
groom, and the festivilics and pleasantries suitable to the occasion. 


* According to Visvanitha Cakravartin’s interpretation (Rdga-vartma-candrika, 
Prakiga ii), the Madhurya of the deity is an attribute in which the semblance 
of human acts (Manusya-lila) is not obscured by the manifestation or non- 
manifestation of Aisvarya. Thus, Aisvarya is manifested in Pitana-vadha, but 
Krsna’s sucking the breast of Patand like a human child is an act of Madhurya 
which evokes the semblance “of the sentiment of Vatsalya. The case of non- 
manifestation of Aisvarya is illustratcd by his human sports with the Gopis as 
the best example of Madhurya. 


2 It is emphatically declared that the Gopis bore no children; for even :f 
the scripture states pdyayantyah sisin payah, it does not say pdyayantyah sutan 
stanam ; they were presumably children of relatives ! ~ 

9 sva-priydnim patir iti bahir akhydti-duhkhdni hatvd, p. 1986. 


* maya préritasya sarvatra vydpnuvatah svapnasya sampadana-vyavasiyaya 
miyaya tasim anyatra vivdha-bhinam nirvahitam, p. 1581. 
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The forty Ary& verses (pp. 1688-1702) which describe the ornaments 
of Radha, as well as the ornate prose passages, are extremely stilted 
examples of the use made of the traditional resources of rhetorical 
ingenuity, but they are matched by forty-five verses and a long prose 
passage (pp. 1706-1726) of a similar character on Krsna’s decoratidn.., 
The marriage ceremony, with the Stri-kulacira (p. 1769), follows 
in the next chapter (#zzv), and consummation in the chapter next 
to that_(rv2v1), Radha generously requesting Krsna to satisfy also 
her companions Lalité, Visikha and others simultaneously! But 
even in the midst of the bliss of married love, Radha is described 

as possessed of an indefinite nostalgia for the sweetness of the other 
love, and reciting with infinite longing the old verse yah kaumdra- 

harah ascribed to Silé-bhattarika 1 The last chapter (a2axvit) 

entitled Goloka-pravega describes entry into Goloka which, unseen 
by men, exists constantly in Vrndavana,? and the work is concluded 
with a theological-poetical account of Goloka-cum-Vrndavana.® 


The brief résumé given above is perhaps enough to show that 
the Gopdla-campi of Jiva is an ambitiously enormous effort, ard 
that it is an enormity in cvery sense. After his theological labours 
in his abstruse Srikrsna-samdarbha, he wanted to relax and put his 
dogmas into an attractive poetical form ; but the work he composed 
with this laudable object is not less abstruse, nor attractive and 
poetical, because even in his avowed litcrary composition Jiva could 
never relax nor forget that he was the theological apologist of the 
Caitanya sect. By inclination, training and acquirement, he was 
undoubtedly qualified for this exacting task, and he must have 
earnestly considered this to be the mission of his life. His work, 
therefore, could not be (and its declared object shows that it was 
never meant to be) a plain and poetical narrative without constantly 
wearisome excursions into didactic and doctrinal exposition.4 He 
was temperamentally a scholastic, and not a poet, but a scholastic 
with little critical sense or idea of proportion ; and his mind was too 
devout to be really artistic. There is, no doubt, a great deal of 


* See above, p. 485 footnote 2. 


2 sa khalvayam lokah prikrta-drstiném prakate vrnddvana evaprakatam 


vartate, p. 1926. We are warned that since through the power of Yogamaya all 
these exploits of Krsna are rendered possible, one should not disbelieve (tac ca 
sarvam asya pirva-pirvatabdha-yogamdya-balatvdn naparvam mantavyam, p. 1921). 
* The Uttarfirdhe ‘is dated in Vpndivana, Samvat 1649 and Sake 1514 

= 1502 A.D. 
'* A large number of Purana, Tantra and sectarian devotional texts is 
cited, but none which is not quoted also in his Samdarbhas. An index, therefore, 

need not be given here, x Bit : a 
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conventional art or artifice, but it is laboriously acquired. His 
excessive consciousness of it, as well as his subtle and multifarious 
learning. makes his industrious production not so much a delectable 


‘etic erecation as a marvel of erudite correctness and massive 
\vorkmanship. 


In fairness it must be said that in individual stanzas, scattered 
over this vast work, fine and elegant touches are not wanting; as. 
for instance, in the description of Radha’s confusion and conflict of 
feelings at the sudden approach of Krsna (Uttara, xv, p. 729) : 


akasmaid dydntam harim anubhavanti kila hriyé 
dasadm aksnor ndna drutam api dadhe sé nata-mukhi/ 
muda smera bhugnd vikasitavati kufcitavati 
sa-bispa stabdhabhabhavad iti samam yd na ghatate//. 


Or, in the picture of Dadhi-mathana by Yasoda (Pirva, vin, p. 449) : 


syamad lola-dukila-ratna-vilasat-kdici-cayenancita 
taj-jhamkdra-karambita-dhvani-dhara-srikankandlamkrta/ 
pasyanti tanaydnanam laghu-laghinmilannibhaksi-dvayam 
srimad-gopa-mahesvari cala-bhujamathnad abhiksnam dadhi//. 


But, normally, the descriptive or sentimental verses are more con- 
ventional in words, ideas and imageries ; as for instance, the following 
verse (Pirva, xv, p. 737) on Radha’s beauty :* 


navendur mitrtir vi, kanaka-kamalam vaktram atha vd, 
cakorau netre va, visarad amrtam drstir atha va/ 
apittham ridhaydim yadi pta-tuldyam na valate 
vikalpah kim tarhi prasajatitardm tat-tad-upama//. 


Jiva possesses considerable literary and metrical facility, and even 
skill, but not much literary and poetical excellence. The play of wii 
and fancy, with its claboratc conceits and verbal trickeries, which js 
a characteristic feature of later decadent Sanskrit, is unweariedly and 
wearisomely in evidence ; but we have also not infrequent display of 
pure pedantry ; such as in the following verse uttered by Paurnamasi 
(Parva, xv, p. 766) : 


avacam avocam uvdaca ca vacmi hi vaktismi vaksyami/ 
ucydsam idam vacydém vacini no ced avaksyam na// ! 


1 See above our remarks on the literary merit of Jiva’s Mddhave-mahotsava, 
which, however, from the literary point of view, is a much better composition. 


» ree shies ‘ : 
For an elaborately rhetorical description of Radha’s embellished beauty, 
see Uttara, xxxiv, pp. 1688-1702. 
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Or, in the following comment. serious and not ironical, on the longing 
love of the Gopis (Piirva, xvii, p. 872) : 


anumana-gata tadsim arthdpattih pratiyate/ 
yatah krsnasya dayitds ta eva nydya-panditah//, 


presuming that the Gopis were as well versed in Nyaya as the learned 
author himself ! 

Jiva’s prose is even more deliberately difficult and stilted, being 
more loaded with luxuriant rhetorical embellishments. When it is 
not argumentative, it 1s often a dreary imitation (like that of Karna- 
para, if not to the same extent) of the paronomistic, ornamented 
and tortuous style, set in fasion by Subandhu and Bana. It abounds 
in involved complexities of construction, long compounds, sesquipedal- 
jan sentences and every kind of subtle verbal devices and mental 
conceits. It is not that Jiva’s theme is small, inadequate or unsub- 
stantial, or lacks situations of poetic possibilities, but it is made a 
convenient outlet for technical skill and learning. His style is 
naturally and always ponderous, even in dealing with light topics, 
and there is always a pedantic mass of descriptive details laboriously 
worked out. It is not necessary, nor can we afford spacc, to select 
any lengthy specimen here, for they occur from page to page; but 
consider, for instance, the taste of Krsna’s brief punning witticism to 
the denuded Gopis during the Vastra-harana-lili (Piva, xxi, 
p. 1091) : 


bhavatinim ambardvaranata vidyata eva, tad ambaram 
katham apaharena sambalanam avalambatam ! 


If Jiva’s poetry, though written in verse, is too often prosaic in spirit 
and style, his prose, attempting to be poetical, too often attains only 
the subtle and fatiguing ornamentation of an overworked diction. 
In-bulk of production, in unfailing workmanship and general literary 
competence, it is impossible to ignore this triumph of literary and 
theological dexterity, but it is equally impossible to enjoy it heartily. 
As a whole, this extraordinarily elaborate Campi gives one the 
impression that no labour is too arduous. no ingenuity too refined for 
the essentially scholastic mind behind it, which delights to indulge in 
methodical flights of strenuous prose and verse. 


It is perhaps a relief to turn from these extensive and learned 
productions to the two small Ditta-kavyas! of Ripa Gosvamin, 
which were composed probably before the author met Caitanya, but 
which undoubtedly bear witness to a trend of independently deve- 
loped Vaisnava inclination. Although they are not burdened with 


2 See above, p. 118. 
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didactic and doctrinal matter, it cannot be said, however, that they 
are more original or less artificial compositions than the professed 
devotional Kavyas of the Caitanya sect, which we have reviewed 
above. Their very form, as well as the fact that they are obvious 
| eae encourages artificiality. They are, like innumerable other 

ocms of the same type,' plainly literary exercises ; and their interest 
lies not much in their absolute poctical worth as in the utilisation, in 
an unoriginal epoch, of the original form and motif of sending a love- 
message, in a different way and for a different purpose. They 
illustrate the literary variation that can be worked by clever and 
industrious talent, which could not imbibe nor reproduce the in- 
imitable poctic spirit of Kalidasa’s little masterpiece. Both the 
Dita-kavyas of Ripa deal with aspects of the Krsna-Radhi legend, 
and depict the sending of messages respectively from Radha at 
Vrndavana and from Krsna at Mathura. 


The Hamsa-dita (142 stanzas) discards the original Manda- 
krintaé metre for Sikharini. The messenger selected is a white- 
feathered swan, but the imaginary journey is only for a short distance 
from Vindaivana to Mathura, and the sender of the message is 
neither the hero nor the heroine but a companion of the latter 
(Lalita), who is filled with pity for Radha’s lovelorn condition. 
There is the usual indication of the route, describing various places 
of imterest in Vrndavana connected with Krsna’s exploits, such as 
the Kadamba trec on which Krsna sat at the time of the Vastra- 
harana, the place of Riisa-sports, the Govardhana hill, the Kadamba- 
bower, the Bhandira-grove, the spot where Brahma’s pride was 
humbled and the Kaliya lake, until Mathura is reached. We have 
then a description of Mathura, of the spectacle of Krsna’s entry into 
the city witnessed with emotion by a throng of women, of the 
magnificence of Krsna’s residence and his appearance, of the beauty 
of his various limbs (starting from the toc-nails to his face, 53-62), 
and finally, a recital of the message (65-140), sent on Radha’s behalf 
by Lalita, imploring Krsna, in view of Radha’s desperate condition, 
to hurrv back to Vrndavana. The message, however, includes not 
only a detailed description of Radha’s sorrow of separation, but also 
Lalita’s appeal addressed to Krsna himself, as well as systematically 
to his garland (Vanamala), ear-ornament (Kundala), Kaustubha 
jewel, and his conch-shell (Kambu), together with ingeniously 
applied references in ten stanzas (128-137) to his ten incarnations. 
Of this last topic, the reference to the Buddha may be cited as a 
specimen of witty application of the motif of ten incarnations to the 


1 See S. K.®De, History of Sanskrit Literature, ch, vi, under Erotic poetry, 
pp. 372-75, 
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particulan context of Radha’s condition and the kind-hearted Krsna’s 
apparent indifference : 


na rdgam sarvajia kvacid api vidhatte, rati-patim 
muhur dvesti, droham kalayati baldd ista-visaye/ 

ciram dhydndsakté nivasati saddsau gata-ratis 
tatha'pyasyaém hamho sadaya-hrdaya tvam na dayase//2 


The explanation of Radha’s imability of sending a direct message 
herself is given in a verse of Radha’s wailing, which is a brief but 
fine imitation of a well known passage in Bana’s Kédambari :* 


gariyan me prema tvayi param iti sneha-laghuta 
na jivisyamiti pranaya-garimakhydpana-vidhth/ 
katham niydsitt smarana-paripati-prakatanam 
harau samdesdya priya-sakhi na me vdag-avasarah//. 


The Uddhava-samdeéga, in 131 Mandakranta stanzas, kceps more 
to the scheme and metre of the original, and has the advantage of 
expanding the Bhdgavata incident (x. 47) of Krsna’s despatching 
Uddhava as a messenger from Mathura to Vrndivana. After an 
indication of the route, along with the old loving associations con- 
nected with the various places of Vrndivana, Krsna describes the 
Jament of the Gopis when Akrira fetched him, and the eagerness 
with which they will reecive Uddhava. He cntrusts a message to 
each of the chief Gopis, namely to Candravali, Visikha, Dhanya, 
Svamala, Padma, Lalita, Bhadra, Saivya, and lastly, to Radha, to 
whom he sends his garland as a token. It is perhaps a more appeal- 
ing poem in the tender quality of its description of reminiscent love, 
although the vividness and reality of the emotion are still obscured 
by the conventional banalities of rhetoric? and sentiment. While 
graceful passages‘ like the following, for instance, from the lament of 
the Gopis are not infrequent : 


* The poem opens and ends with an obeisance to Krsna; there is no reference 


to Caitanya, but homage is paid to Sanatana in one of the concluding verses. 
The reading viditah sikarataya (‘known as Sakara’), found in some MSS, is 
probably an ingenious substitution for viditah satkavitaya. 

* At the end of the Pirva-bhaga, ed. Nirnay Sagar Press (6th ed.), Bombay 
1921, pp. 414-415. 

* The diction is easier, but its general artificiality cannot be doubted. Ripa, 
like Jiva and other Jearned writers of the time, is given to much display of 
grammatical and -chetorical niceties. One curious instance is his fondness for 
intensive verbal forms which he uses quite frequently in this small poem, ev. 
rérafist in 86, babhramiti in 42, dandahisi in 78, dandahiti in 79, varivarts in 35 
(cf. narinartt in Hamsadiita 81) and samdedisiti in 1@2! 

* Most of these, as well as fine passages from the Wamsa-iita, will be found 
quoted by himself in the two Rasa-sastra works of Ripa. 
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yatra sphitadhara-madhu-bhare sitalotsanga-saige 
saundaryenollikhita-vapusi sphara-saurabhya-pire/ 
narmaérambha-sthaputita-vacah-kandale nanda-siinau 
modisyante mama sakhi kaddé hanta pancendriydni/ /, 


we have also stanzas elaborately working out metaphorical conccits 
like the following : 


alcrurakhye hrtavati hathaéj jivanam mam niddghe 
windantinaém muhur aviralakdram antar-vidéram/ 
sadyah susyan-mulha-vanaruham vallavi-dirghikaném 
yasim avi-mrdam anusyiah praua-karma vasanti//! 


5. Storras, Gitas any Birupas 


Take the regular Vaisvava Kavya. the Vaisnava Stotra marks a 
departure from the staid and elevated tradition’ of the reflective 
Stotra. of which the Vedantic hymns ascribed to Samkara may be 
taken as the type, by their erotic-mystic sensibility and by their more 
passionate and sensuous content and expression. If the traditional 
Stotra as poems of praise and pancgyric derived its impetus from 
speculative thought, the quasi-amorous attitude of the Vaisnava 
Bhakti movement shifted the basis of inspiration by transforming 
the mighty sex-impulse into an ecstatic religious emotion?, and by 
relating the devotional literature very closely to the crotic ; the reli- 
zious longings being expressed in the intimate langauge and imagery 
of earthly passion. The apotheosis of the Radha-Krsna legend, with 
all its paraphernalia of impassioned beatific sports, was, no doubt, a 
literary gain of immense importance and lifted the devotional litera- 
ture from the dead level of speculative thought to the romantic 
richness of an intensely passionate experience. But very soon 
subtle scholasticism laid its cold dry fingers upen the spontancous 
blooming, not only of the regular Vaisnava Kavya but also of the 
devotional Vaisnava Stotra; and the incubus of a long-established 
literary tradition retarded the growth of independent form and 
expression. As a result, rhetorical nicety and psychological refine- 
ment came to dominate. The technical analysis and authority of 
the older Poetics and Erotics had already evolved a system of 
meticulous classification of the ways, means and effects of the 
crolic sentiment, and cstablished a series of rigid conventionalities to 


1 Sec S. K. De, History of Sanskrit Literatwe, ch. vi, under Devotional 
Poetry, pp. 375-98. 
* See above, p. 
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be expressed in stock poetic and emotional phrases, analogies and 
conceits. To add to this, the neo-vaisnava theology and theory of 
sentiment brought in a.further mass of well defined subtleties and 
elegancies. Neither ithe regular Vaignava Kavya nor the Stotra 
could, therefore, escape refined artificiality of sentiment and 
expression, us well as inevitable monotony arising from similar themes * 


aud motifs, similar series of words and ideas and similar method 
and treatment. 


The Bengal Vaisnava Stotra, therefore, exhibits practically the 
same set of characteristics as the regular Vaisnava Kavya which we 
have reviewed above, and they are also composed by the same set 
of writers with similar prepossessions. If the Stotra springs from 
a more personal religious consciousness and is not weighted entirely 
by the dry dogmatism of mere scholastic thought, the expression is 
too conventionally artistic and too subtly saturated with studied 
erotic niceties. In spite of the emotional inflatus, they are deliberate 
works with all the distinctive features of deliberate art. Neverthe- 
Jess, the Stotras are comparatively short pieces and are generally 
not so dull and dreary as the laboured and extensive Kivya. We 
often find in them a rare and pleasing charm, a luscious exuberance 
of pictorial fancy and a mood of sensuous sentimentality, which we 
often miss in the more ambitious and leisurely composed Kiavyas 
of massively erudite fancy. It is true that the reality of the personal 
emotion is toe often Jost in the repetition of conventional ideas and 
imageries but the spring and resonance of the verses and the swing 
and smoothness of the comparatively facile diction, as well as the 
inherent passion and picturesqueness of the romantic content, 
frequently make these devotional efforts transcend the mere 
formalism of literary and emotional trivialities. According as the 
sentiment gains in ardour and the expression in concreteness, 
theology and rhetoric recede to background ; but, as the same time, 
it must be admitted that it is not very often that these poems of 
adoration and eulogy rise above the level of modest mediocrity. 


Tt is not denied that some of the Bengal Vainsava Stotras 
maintain their popularity, being daily uttered and relished by 
innumcrable devout minds, but popularity or devotional employment 
is no index to literary quality. They are popular, not because they 
are great religious poems, but because they give expression to 
cherished religious idens. They have, therefore, different values for 
the devotee and the literarv critic. ‘They come within the purview 
of literary appreciation only when they are not merely liturgical 
verses, or strings of laudatory names and epithets,.or metrical 
litanies of glory and greatness, or didactic dissertation of doctrinal 
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matter. These effusions of the devout heart are, in a sense, beyond 
the scope of formal criticism; and it is perhaps difficult for the 
uninterested critic, who is apt to dismiss them as expressions of 
ibnormal sentimentality, to realise the entire mentality of these 
devotee-poets, the earnestness of their creed and credulity, the 
exaltation of their refined emotionalism. But when these devout 
utterances represent a professional effort, and not a born gift, a 
systematic exposition of religious emotions and ideas, and not their 
automatic fusion in an instinctively poetical and devotional perso- 
nality, they seldom reach the true accent of a great religious 
poem. 


Although ignored by orthodox opinion for some of its unorthodox 
views, the Caitanya-candrémrta' of the emotional ascetic Prabodhi- 
nanda Sarasvati is a refinedly passionate adoration of Caitanya, 
which should not be ignored as a remarkable contribution to the 
Stotra literature of the sect. inspired by sincere personal devotion. 
We have already given above a brief account of the content of 
poem, but more than the content, the expression, in spite of con- 
ventional ideas and imageries, often rises, in its intensity of 
emotional ardour, much above the level of what one finds in 
ordinary poems of panegyric. In self-disparagement the poet 
exclaims : 

vancito’smi vaticito’smt vaiicito’smi na samsayah/ 

aisvam gaura-rase magnam sparso’p mama nabhavat//, 

and laments : 

kair vd sarva-pumartha-maulir akrtdydsair thdsddito 

nasid gaura-paddérvinda-rajasa sprste mahi-mandale/ 

ha hé dhin mama jivanam dhig api me vidya dhig 

apydsramam 

yad daurbhagya-pardvarair mama na tat-sambandha- 

gando’pyabhit//. 


The pictures he gives of Caitanya’s ecstatic emotions, his frenzied 
dancing and singing, have a richness and reality which one often 
misses in the more laboured accounts. We can select here, at 
random, only one specimen, but it will be enough to indicate the 
tone : 


abhid gehe gehe tumula-hari-samkirtana-ravo 
babhau dehe dehe vipula-pulakésru-vyatikarah/ 
api snehe snehe parama-madhurotkarsa-padavi 
daviygsyamnayad api jagati gaure’vatarati//. 


"See above pp. 97-98. ' 
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The personal note, however, which makes this short poem so 
enjoyable, is much less in evidence in the interminably claborate 
Satakas. called collectively Vrnddévana-mahimamrta; which are 
ascribed to Prabodhinanda. The work is nothing more than. 

series of lavish descripiion and reflection on the romantic associn- 
tions of Vrndavana as the abode of Krsna and the scene of his 
varied sports. It would have been a marvellous literary feat indced 
if the author had fulfilled his alleged ambitious project of writing 
ten thousand verses in one hundred Satakas, all on the same topic ; 
but, as it is, the seventeen Satakas, so far published, give us a total 
of 1871 stanzas composed in a large variety of metres. One necd 
not, however, be surprised at this inexhaustible fertility, for the 
indomitable Sanskrit poct is inexhaustible in his resources; and to 
the devout mind, the charms of Vrndfévana are inexhaustible. But 
literary fertility is seldom synonymous with poetical excellence ; and 
however exuberant and amazing the devotional fancy might be, it 
can never dwell upon the same theme on such a minute and 
extended scale without producing a sense of monotony and futility. 
However vividly and variedly they might have bcen conceived by 
a devout mind of great affluence, a more or less abstract contempla- 
tion of the divine sports could hardly inspire the poet with the same 
emotional directness as his real experience and adoration of Caitanya’s 
vital devotion. If one can leisurely wade through this long and 
laborious production, one will certainly come across verses, lines 
and phrases, richly yet elegantly expressed, some real flash and 
felicity of workmanship, as well as a pleasing and picturesque 
sensuousness of details; but the prevailing note of literary artifi- 
ciality in matter and manner is unmistakable, and the modest 
poetic merit of the composition need not be piously exaggerated. 


The wistfulness and ecstasy of the erotic-mystic devotional 
attitude, inspired by the frankly sensuous Vrndavana sports of 
Radh& and Krsna, as well as its intensely passionate appeal, are 
best exemplified by a series of fervent poems of praise and prayer 
composed by Raghunatha-disa. The twenty-nine Stotras contained 
in his Stavdvalt* are of varying lengths, diverse metres and unequal 
merit ; but with the exception of the first two small pieces (Caitanyd- 
staka and Gaurdtga-stava-kalpataru) ,® which give expression to the 


7 See above, p. 98. The authenticity of the ascription is neither proved nor 
disproved | 

* See above pp. 90-91, where the names of the individual Stotras, number 
of stanzas in each, arid their respective metres are also given. « 

9 Although Kysnadasa Kaviraja thinks highly of these two Stotras and 
quotes them extensively, they are not impressive compositions. In verse 4 of the 
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author’s reminiscence and loving obeisance to Caitanya, all the 
poems are concerned with the author’s vivid and impassioned 
realisation of the beatific sports. We can, however, at once exclude 
the Rddhikdastottara-sata-nima and the Premdémbhoja-makaranda, 
which consist of nothing more than strings of descriptive epithets, in 
‘the Sloka metre, in praise of Radha, meant for devout recitation. The 
four short poems (two on the Govardhana hill,’ one on the Radhi- 
kunda and one on the Dana-lila-kunda) are concerned with worship 
and adoration of the holy places connected with Radha’s sports and 
the author’s ardent desire to live in them; while the much longer 
Vraja-vildsa-stava (107 stanzas in various metres) is practically a 
systematic devotional and descriptive catalogue of everything 
connected with Vrndavana which, as the divine domicile, is said 
to be superior to Mathuri and Dvdaraka, because of the divine 
sports occurring eternally therein.?, It cnumerates and describes 
elaborately, in the form of obeisance in consecutive stanzas, the 
parents, grand-parents, relatives, friends, associates, servants, assist- 
ants (even the nurse and the priest) of Radhé and Krsna, the 
Gopas and Gopis, the cows, bulls and calves, the flute, the pet 
peacock, the hills, groves, rivers, birds, bees, forests, trees, creepers, 
various places of sports, and even the humble grass and dust of 
Vrndavana, as well as those people, devout or otherwise, who have 
the blessed fortune of residing therein today ! 


But the remaining Stotras are of greatcr interest. They 
illustrate aspects of the realisation of the Raganuga form of Bhakti,® 
in which the poet imagines himself to he, not a Sakhi or companion,* 
but a Dasi or humble handmaid of Radha, and passionately prays 
for a vision and vicarious enjoyment of the frankly erotic sporis. 
In the first verse of his Sva-niyama-dasaka, Raghunatha clearly 
enunciates his creed by enumerating the objects of his adoration : 


second poem the Gambhira episode and the miracle of extended limbs are 
referred to. 
* Raghunatha’s blindness in old age is also mentioned in the last verse af 
the Govardhandsraya-dasaka (see above, p. 90). 
4 Verse 5. Also verse 7: 
vadagdhyottara-narma-karmutha-sakhi-vrndath paritam rasath 
pratyekam taru-kuiia-vallari-girdronisu ratrimdivam/ 
4. =keli-bharena yatra ramate tan-navya-ydnor yugam 
vut-paddmbuja-gandha-bandhurataram vrndévanam tad bhaje//. 


® See above, pp. 180-1383. 


* Possibly the imaginary Sakhi of Radha, named Ripamafijari, whom Ragh:- 
nitha addresses ingsome of his Stotras, may have been Ripa Gosvamin ; and tradition 
may not be wrong in associating Ripa with the form of Sakhi-bhiva realisation. 
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gurau mantre ndmni prabhuvara-sachigarbhaja-pade 
svuripe sri-ripe gana-yujt tadiya-prathamaje/ 
girindre gandharvd-sarasi madhu-purydm vraja-vane 
wraje bhakte gosthalayisu param dstém mama matih/ 


namely, the Guru, the Mantra, the blassed Name, Caitanya, Svaripa 
Damodara. Ripa,! Sanatana, the Govardhana hill, the Radha-kunda, 
Mathur&i, Vrndavana, the Gostha, the devotee of Krsna and the 
people of Vraja. But he also declares emphatically that the sole 
object of his prayer and praise is Vrndavana and its presiding deity, 
Radha. The cestatic worship and adoration of Radha (Radhi- 
bhajana), therefore, becomes the predominating motive of almost 
all his Stotras ; for he states (Visdédkhdnanda-stotra, 131) : 


bhajyimi radhim aravinda-netrim 
smarami radham madhura-smitasyam/ 
vadami radham harund-bharardram 
tato mamanyasti gatir na kapi//. 


The mode of worship that he prefers, however, is not Sakhya but 
Dasya : 


padabjayos tava vind vara-dasyam eva 
ndnyat kaddpi samaye kila devi ydce/ 
sakhydya te mama namo’stu namo’stu nityam 
dasydya te mama raso’stu raso’stu satyam//. 


Hence, in his much praised Vilépa-kusumanjali, from which the 
verse quoted above is taken, his sorrow of separation from Radha 
and his inteuse longing for service and worship are expressed with 
great warmth and earnestness, the author conceiving himself as a 
handmaid of Radha,? and describing in detail how he would like to 
wait upon her, help her to dress and decorate her limbs and minister 
unto her love-affair. Radha and her divine lover are presented in 
these Stotras in a background of highly sensuous appeal; and the 
extreme asceticism of the author’s personal life affords a strange 


+ Stanzas 10 and 11 of the Prarthandsraya-caturdasaka appear to indicate 
that Ripa was dead by the time when these stanzas were written. Also in the 
Sva-niyama-dasaka, verse 8. The Stotras must have been composed at different 
periods of time; for Raghunitha’s Muktdé-caritra makes a wholesale insertion of 
the Premimbhoja-makaganda, while his Kusuma-keli is apparently a variation of 
the theme of the Mukté-caritra. 


* atyutkatena nitarim virahdnalena 
dandahyamana-hrdayad kila kapi dédsi/ 
hé svamini ksanam tha pranayena gddham 
dkrandanena vidhuraé vilapémi padyath//. 
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contrast to the extreme eroticism of his devotional effusions. But the 
attitude is essentially one of pathetic supplication and surrender for 
being included in the divine entourage, for ecstatic vision of the 
erotic sports, The fervent prayers are addressed to Radha, more than 
to Krsna, because without an adoration of Radha it is impossible, in 
the poet’s view, to attain Krsna (Sva-samkalpa-prakdsa, verse 1) : 

anarddhya ridha-padémbhoja-renum 

anasritya vrndatavim tat-padadnkam/ 

asainbhisya tad-bhdva-gambhira-cittdn 

kutah syama-sindho rasasydvagahah//. 


Hence, snapayati nija-dasye radhiké mam kadé nu; radhém kadaham 
bhaje ; ksanam api mama ridhe netram dnandaya tvam ; bhaja mano 
radhém agddhdm rasath ; such words and sentiment form the refram 
of each stanza, as well as the theme, respectively of his Raédhikastaka, 
Utkanthd-dagsaka, Prema-pira and Naviastaka Stotras; while his 
Abhista-nrdrthana and Abhista-siicana give expression to his eager- 
ness to serve and worship Radha, and his Nava-yuva-dvandva- 
didrksdistuka as well as Prarthandmrta to a longing to witness the 
divine sports. It is true that some of the Stotras are composed in 
direct honour of Krsna (e.g. Mukunddstaka, Gopdla-raja-stava, 
Madana-gopila-stotra) 1 but Radha figures in them very prominent- 
ly. The more ambitiously elaborate Visékhdnanda-stotra is a pane- 
gyric of Ridha (in 134 Sloka verses), in which she is described, in a 
highly rhetonical passage (77-86). as personified Victory in Love- 
sports (Kandarpa-yuddha-sri), with all her paraphernalia of 
charming, yet deadly, weapons and battle-resources, and in which 
Krsna throws out a single-handed challenge for love-fight, not only 
to Radha but also to all her companions! The extensive Rddha- 
krsnojjvala-kusuma-keli describes (in 44 Sikharini stanzas with 
occasional intrusion of connecting prose) such a mild combat, but it 
is only a wordy «warfare, a battle of erotic wit and raillery,? arising 
from a playful dispute over the ownership of the groves of Vrndavana, 
and ending in Krsna’s prescribing suitable, but audacious, punishment 
to Radha and the Gopis for having, without title, plucked flowers 
from the groves which belong to him ! 


In spite of an excess of sensuous sentimentality, which, however, 
is an essence of the faith, the devout, yet passionatc, personal note in 


+ All these Stotras have the last Pada of each stanza as a repeated refrain. 
In Gopéla-rdja (verses 18 and 14), Vitthalesvara, son of Vallabhacarya, is mentione’l 
as a worshipper of the image of Gopala at Vrndavana.- 

7 In theme and treatment, this Stotra is only a variation of .the poet's 
Dana-keli-cintimant and Muktd-caritra. 
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these Stotras of Raghunatha-disa is certainly appropriate to this 
subjective type of devotional literature. It is a touching picture that 
he himself gives, in one of his smaller Stotras,! of his own simple, 
ascetic life of humble devotion at Radha-kunda, near the alleged 
Govardhana hill, bereft of the companionship of his dear friends in 
old age, awaiting desirable death in the holy place and filled with 
nothing but an intense longing to serve and worship his deity : 


parityaktah preyo-jana-samudayair badham asudhir 
durandho nirandhram kadana-bhavakdbdhau nipatitah/ 
trnam dantair dastud catubhir abhiyice’dya krpaya 
svayam sri-gindhared sva-pada-nalinintam nayatu mam// 
vrajot panna-ksirdsana-vasana-patradibhir aham 

padarthair nirvahya vyavahrtim adambham sa-niyamah/ 
nasanisd-kunde girt-kula-vare caiva samaye 

marisye tu presthe sarasi khalu jivadi-puratah//. 


It is not mere abstract conlemplation, dogmatic exposition or 
artistie expression of the Radha-Krsna legend which interests him ; 
he desires a rich and intimate realisation of all its romantic associa- 
tions. And he has been able to communicate to his Stotras the rich 
and intimate picturesqueness of his devotional fancy and exuberant 
sentiment. The purely poctic merit of these passionate lyrical 
effusions is perhaps not very high, but they arc comparatively free 
from mere dogma and rhetoric in their emotional exaltation and 
warmth of earnest belief. 


The Stotras, Birudas and Gilas of Riipa Gosvaimin are of a 
somewhat different type. They have more rhetoric than reality, more 
wealth of words than fervour of faith, more artistic than human 
appeal. They are collected together by his nephew Jiva, in a volume 
entitled Stava-mild.*. With the exception of three opening Astakas 
on Caitanya (the first two composed in the Sikharini and the 
third in the Prthvi metre, but showing no remarkable features), 
the entire body of some sixty separate Stotras, Birudas and Gitas are, 
of course, concerned with the various details, chiefly crotic, of the 
Vrndivana-lila of Krsna and Radha. Most of the Stotras are small, 
and the Astaka form, in the smaller pieces, appears to have found 
much favour with our poet; he uses in them mostly short lyrical 
syllabic metres. each stanza often possessing refrain in the last foot. 
The jingle of rhyme is frequently melodious and the repetition of 


* Sva-niyama-dasaka, 8-9. 


° See above. p. 114. The work is also ediled (and printed in Devanagari) 
by Bhavadatta Sastri and K. P. Parab, with the commentary of (Baladeva) 
Vidyabhisana (and not Jiva), Nirnay Sagar Press, Bombay 1908, 
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refrain pleasing, unless both are overdone: thus, in Svagataé metre 
(Kufija-vihiryastaka) : 
indranila-mani-manjula-varnah 
phulla-nipa-kuswmdicita-harnah/ 
krsnalabhir akrsorasi hari 
sundaro jayati kunja-vihiri// 
: radhikda-vadana-candra-cakorah 
sarva-vallava-vadhit-dhrti-corah/ 
carcari-caturatincita-ca7i- 
cdruto jayati kunja-aihari//. 


Or, in Malini (Mukunda-muktdvali') : 


nava-jaladhara-varnam campakodbhisi-karnam 

vikasita-nalindsyam visphuran-manda-hasyam/ 

ranuka-ruci-dukilam cdru-barhavacilam 

kam api nikhila-séram naumi gopi-kuméram//. 
The Astakas concerning Krsna are those on Kegava (Prthvi, with 
refrain). on Kufija-viharin (two Stotras in Svagata with refrain and 
rhyme and in Malini with refrain), on Mukunda (Malini, with re- 
frain), on Vraja-nava-yuvarija (Malini, with refrain) and on Krsna- 
niman (in varied metres) ; the Astakas concerning Radha are those 
on Radha (Malini, with refrain) and Gandharva-samprarthana 
(Vasantatilaka) ; there is only one Astaka concerning both, namely, 
on Vraja-navina-dvandva (Prthvi). But there are several on places 
or persons connected with their sports, namely, those on Yamuni. 
(Totaka). on Mathura (Sragdharé and Sardilavikridita, but it is 
not an Astaka, because there are only four stanzas available !), on 
the Govardhana hill (two Astakas, in Mattamayira and Manda- 
krinté respectively, both having refrains), on Vrndavana (Prthvi, 
with refrain) and on Lalitd (Vasantatilaka, with refrain). There is 
nothing very remarkable in these small supplicatory panegyrics of 
eight stanzas for mercy and beatific vision, except their verbal and 
metrical melody and gorgeous erotic fancy. The Hari-kusuma- 
stavaka and the Tribhanga-patcaka are not technically Astakas, but 
are of the same character ; the former consisting of 11 Totaka stanzas, 
and the latter comprising five rhymed moric stanzas of four feet of 
32 syllabic instants ¢(Matras)* in each foot. The two Astottara-sata- 
nama Stotras respectively on Krsna (called Premendu-sdgara) and 


1 This is, however, not an Aslaka. Kavikarnapira, as we have seen, also 
uses middle- and end-rhyme throughout his Krsn@hnika-kaumudi, but Raghunatha- 
dasa does not affect these devices either in his Kavyas or his Stotras | 

2 The following will serve as a specimen of the Tribhanga stanza: 

yomalirjuna-bhatjanam dérita-ratijanam ahi-ganjana-ghana-ldsya-bharam 
pasupala-puramdaram abhisrta-kandaram ati-sundaram aravinde-karam/ 
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on Radha (named symmetrically Premendu-sudhé), both in the 
Sloka metre of 45 and 42 verses, are merely litanies, consisting of 
strings of descriptive epithets of the usual sensuous character. Of a 
similar type are the Cdétu-puspdfjali, Pranima-pranaya and 
Karpanya-panjika which plead, in 24, 14 and 45 Sloka verses respect- 
ively, for favour of inclusion in the entourage of the divine sports. 


Of greater interest, not only for their picturesque devotional- 
erotic fancy, but also for their extraordinary metrical harmony and 
prodigality of verbal dexterity, are the more extensive Mukunda- 
muktéivali, Utkalikd-vallari and Svayam-utpreksita-lilaé composed in 
varied metres; the two Biruda- and Chandas-kivyas, namely, 
Govinda-birudévali and Astidasa-cchandas ; and the fine collection 
of songs in the moric metres, entitled the Gitdvali. Apart from their 
devotional merit, they are literary exercises of great ingenuity ; but 
since they attempt to evolve new rhythmic and lyrical forms in verse, 
prose and song, they deserve a more dctailed treatment. The 
Mukunda-muktivali' consists of thirty rhymed or alliterative stanzas, 
eight being composed in the moric Pajjhatika of sixtcen Matras, four 
in Malini, and two in cach of the following short lyrical measures, 
namely, Citri, Jaladharamalé, Rangini, Tanaka, Bhujangaprayata, 
Sragvini, Jaloddhatagati, Salini and Tvaritagati. Some of these 
metres arc of rare occurrence in general literature, but they are em- 
ployed with great skill and fine adjustment of sound-effect, so much 
so that the work may be as well called, not inappropriately, Vrtta- 
muktdvali. Take, for instance, the Vrttyanupriisa in the following 
stanza in Rangini metre : 


parva-vartula-sarvaripati-garva-riti-hardnanam 
nanda-nandanam indird-krta-vandanam dhrta-candanam/ 
sundori-ratimandivikrta-kandaram dhrta-mandaram 
kundala-dyuti-mandala-pluti-kandharam bhaja sundaram//. 


Or, the middle rhyme in Tvaritagati : 


rucira-nakhe racaya sakhe valita-ratim bhajana-tatim/ 
team aviratis tvarita-gatir nata-sarane hari-carane//. 


Or, the end-rhyme in Sragvini : 


ullasad-vallavi-vasasim taskaras 
tejesd nirjita-~prasphurad-bhaskarah/ 


vara-gopa-vadhijana-viracita-pijanam urukijana-nava-venu-dharam 
smara-narma-vicaksanam alchila-vilaksana-tanu-laksanam ati-daksataram//, etc. 


* Also printed in Devanagari, without the name of the authof, in Kavyamala, 
Gucchaka, ii, p. 157 f. 
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mina-doh-stambhor ullasac-candanah 
patu vah sarvato devaki-nandanah//. 


and continuous rhyming in Jalodchatagati : 


vihdra-sadanam manojia-radanam 
pranita-madanam sasdnka-vadanam/ 

: urastha-kamalam yasobhir amalam 
haradtta-kamalam bhajasva tam alam//. 


Or, continuous alliteration and cnd-rhyme in Tinaka : 


tunda-kdnti-danditoru-pandurdmsu-mandalam 
ganda-pali-tandavali-gali-ratna-kundalam/ 
phulla-pundarika-sanda-klpta-mdalya-mandanam 
canda-bahu-dandam atra naumi kamsa-khandanaem//. 


The same fondness for alliteration and rhyming is in evidence 
throughout in the Svayam-utpreksita-lila, (also called Vildsa- 
manjari) , which, however, is not formally a Stotra but a little sketch, 
describing the familiar episode of Radha's plucking flowers in the 
groves of Vrndaivana, with the full knowledge of Krsna’s presence 
nearby, Krsna’s playful obstruction and threat of punishment, 
and the inevitable erotic witticism and raillery. It is composed 
also in thirty rhymed and alliterative stanzas, the metres used being 
Dodhaka, Matta, Sragvini, Bhramaravilasita, Jaloddhatagati, Bhuja- 
nhgaprayita, Totaka, Arya (which is a rarcly used metre in Bengal 
Vaisnava Stotras), Pajjhatiki, Svagaté, Rathoddhata, Loli, and 
Malini. It is not necessary to multiply examples; one in the rare 
Matté and another in the common Bhujangaprayata metre will 
perhaps serve to illustrate the style : 


bhrngiveyam tam auparimeyam 
muydha gandham hrdi krta-bandham/ 
vyagra-praya pulakita-kaya 
premodbhata drutam abhi yata//. 

and 
parijndtam adya prasindlim etdm 
lunise tvam evam pravadlaih sametaim/ 
dhrtdsau maya kdficana-sreni-gaur 
pravistdsi geham katham puspa-cauri//. 


The Utkalikd-vallarit is a much more extensive production of seventy 
verses, which are simultaneously addressed to Radhia and Krsna, and 
express the poet’s longing to serve and vicariously enjoy their sports. 
The poem dges not employ rhyme and chiming, but the rhetorical 
and metrical display is equally prominent. The metres used: 
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are Upajziti, Malini, Sikharmi, Sundari, Rathoddhata, Puspitagri, 
Svagaté, Vasantatilaka, Drutavilambita, Harini, Sardilavikridita, 
Ruciré, Prthvi, Mandakranté and Mattamayira. The following 
stanzas in Sundari and Rathoddhata are normal specimens of its 
ornate expression : 


dadhatam vapur amsu-kandalim. 
dalad-indivara-vrnda-bandhurdm / 
krta-kadncana-kdnti-vatcanath 
sphuritam caéru-marici-samcayah// 
tvam ca vallava-puramdarétmaja 
tvam ca gokula-varenya-nandini/ 
esa mirdha-racitanjalir naman 
bhiksate kim api durbhago janah//, 


but we have also claborate working out of rhctorical conccits and 
Imageries, as in the following : 


gopendra-mitra-tanayd-dhruva-dhairya-sindhu- 
pana-kriyd-kalasasambhava-venu-nadam ! 


The Biruda-kavya, called the Govinda-biruddvali, illustrates the 
extreme limits to which can be carried the inexhaustible talent for 
ingenious verbal devices of alliteration, rhyming and similar tricks 
of rhythmical repetition of syllables. But it also makes a clever 
attempt to evolve an extremely original series of rhythmic and 
alliterative prose forms (the interspersed verse in orthodox form 
and metre being negligible), which certainly demand a more exhaust- 
ive study than what is possible here. Visvanitha, no doubt, defines 
the Biruda-kavya as a poem of praise in honour of kings, com- 
posed in prose and verse,' but he does not consider its characteristics, 
nor are earlier discussion of the subject and illustrative specimens 
available for our enlightenment. The Bengal Vaisnava Biruda 
Kavya, also composed in a somewhat unique kind of prose and 
nominal verse (or sometimes in nominal prose and unique verse), but 
dedicated to prayer and praise of deities, perhaps represent an original 
trend of literary composition. The credit of elaborating it should go 
to Ripa Gosvamin, although Kavikarnapiira has one Stotra in the 
Birnda-form in his Ananda-vrnddévana Campi (xv. 220-256). Ripa 
also composed a work, called Sdmdnya-biruddvali-lakgsana,? in which 


1 


gadya-pudyamay? raja-stutir birudam ucyate, Sahitya-darpana, vi. 336, but 
nothing is known of the work, Biruda-mani-mala, which it cites in illustration. 
The description of the Biruddévali of Raghudeva of Mithila, given by Aufrecht in 
his Oxford Catalogue of Sanskrit MSS, no. 224, is too indefinite for any 
conclusion. 

4 See above, p. 116. 
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he defines and illustrates nearly fifty varieties of the form, and 
from which Baladeva Vidyibhiisana quotes profusely in his 
commentary! on the Govinda-biruddvali. Jiva wrote, in imitation, 
the Gopdla-biruddvali? and inserted some Biruda-stotras in the last 
chapter of his Gopdla-campi; while Visvanatha Cakravartin and 
Raghunandana Gosvamin, in the 18th century. composed respectively 
the Nikufija-keli-biruddévali® and Gaurdnga-biruddvali, which arc 
highly ingenious imitations. In spite of these sectarian attempts, 
the form does not appear to have succeeded in obtaining popularity 
or currency, its elaborate artificiality probably standing in the way 
of its general acceptance. 


The unit of the Biruda form consists generally of a measure of 
rhythmic and alliterative prose, called Kaliki, corresponding to the 
metrical foot or Pada, but a number of each unit is often prefaced 
and concluded by some verses in the orthodox mctre; or it may 
sometimes consist uf units of verse Kalikas, with similar prefatory 
or concluding brief lines of prose. The measure of each Kalika 
should generally be not more than sixty-four or not less than 
twelve Kalas. corresponding to Matras or syllabic instants of the 
moric metre, but the disposition of syllables gencrally follows the 
Gana-scheme. In each piece or Vrtsa the number of Kalikas may 
extend from five to thirty. It should possess pomp of words 
(Sabda-dambara) and describe the valour, glory or beauty of the 
deity concerned. In effect, the long stretches of Kalikas are 
nothing more than strings of descriptive epithets, the chief object 
being to show verbal skill and subtlely in the manipulation of 
alliterative and rhyming ingenuities. Five varieties are distinguished, 
namely, Canda-vrtta, Dvigadi-gana-vrtta, Tribhangi-vrtta (all threc 
having prose, often with preliminary and concluding verses), 
Misra-vrtta (having verse with lines of prose at the beginning and 
at the end) and Kevala-vrtta (pure prose) ; but the sub-divisions 
are more minute and complicated.* 


* See Bombay ed., pp, 114-115; Berhampur ed., pp. 265-266. 

° See above, p. 117. It exemplifies only the varieties of the first Canda. 
vrtta type, and therefore need not be separately considered here. 

° Ed. Haridas Das, Navadvipa 1940. 


* The details of characteristics must be sought in Ripa’s Samanya-birudavali- 


laksana and illustrations in these Biruda Kavyas. But we may just indicate that 
the Canda-vrita is said to have two varieties, Nakha and Visikha, the former of 
which may have nine kinds (Vardhita, Virabhadra, Samagra, Cyuta, Utpala, 
Turanga, Guna-rati, Matanga-khelita, Tilaka) and the latter eleven kinds (namely, 
Padma, Kundag Campaka, Vaiijula, Vakula, the Padma again being of six types, 
namely, Pankerula, Sitakafija, Pandiitpala, Indivara, Arunambhoja, Kahlara). The 


64 
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The Govinda-biruddvali, which purports to be a series of Stotras 
addressed to Krsna, is an ambitious literary feat deliberately composed 
to illustrate practically all the forty-nine varieties of the new form. 
It is impossible to indicate here the diversity of effects attained, 
but a few specimens of the prose Kalikas may be given here to 
illustrate the style and type of composition. Thus, Utpala of 
seventeen moras and minimum of five Kalikas of the Canda-vrtta 
variety : 


kdnanarabdha-kékalisabda- 
patavalersta-gomkd-drsta 
cdturijusta-radhikd-tusta 
kamini-laksa-mohane dakga 
bhamini-paksa mam amum raksa. 


Or, the Guna-rati variety of Canda-vrtta consisting of twelve 


Kalikas: 


prakatikrta-guna sakati-vighatana 
nikatikrta-navalakuti-vara vana- 
patali-tata-cara nata-lila madhuru 
surabhikrta-vana surabhi-hita-kara 
murali-vilasita khurali-hrta-jagad- 
aruntidhara nava-tarundyata-bhuja 
varundlaya-sama-karund-parimala 
kalabhatiya-bala-salabhdayita-khata 
dhavald-dhrtt-hara-gavalasrita-kara 
sarasikrta-nara sarasiruha-dhara 
kalasi-dadhi-hara kala-silita-mukha 
lalitd-rati-kara lalitavali-para. 


The illustrations of the much longer varieties of other types cannot 
be given here in full for want of space. But here is a string of 
succeeding Yamekas : 


tvam jaya kesava kesa-bala-stuta 
virya-vilaksana laksana-bodhita — 
keligu ndgara naga-ranoddhata 

gokula-nandana nanda-nati-vrata 


and so forth. Or, an extraordinary jingle of sounds: 
vraja-prthu-palli-parisara-valli- 
vana-bhuvi talli-gana-bhrti malli- 


Yvipadi-ganas are of five kinds: Koraka, Gucechaka, Samphulla, Kusuma and Gandha. 
The Tribhangi-vrtta has six kinds. The Misra may be Gadya-samprkta ani 
. Saptavibhaktika. The Kevala may be Aksaramayi or Sarvalaghvi. 
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manasija-bhalli-jita-sivamalli- 
kumuda-matalli-yusi gata jhilli- 
parisadi hallisaka-sukha-jhalli- 
rata pariphullikrta-cala-cilli- , 
qjita-rati-malli-mada-bhara, etc. 


Or, a succession of light syllables : 


kusuma-nikara-nicita-cikura 
nakhara-vijita-manija-mukura 
subhata-patima-ramita-mathura 
vikata-samara-natana-catura 
samada-bhujaga-damana-carana 
nilchila-pasupa-nicaya-sarana, ete. 


Or, a row of phrases arranged according to the order of Ictters of 
the alphabet (Aksaramayi variety) : 


acyuta jaya jaya arta-krpd-maya 
indra-makhardana iti-visétana 
ujjvala-vibhrama urjita-vikrama, ete. 
Or, all the seven case-endings illustrated serially (Saptavibhaktika) :' 
mukha-vidhur istah sudrg-abhimrstah 
smara-mada-dhrstah sa bhavatu drstah/ 
suvalita-hastau hkari-kara-sastau 
rati-kala-tastau yuvatibhir astau/ 
Srita-bahu-ddasd jagad-abhildsa 
madhurima-vésah syur tha vildsah//. 


and so on. There is no limit to these feats of clever verbal 
verbosity. 


The Astddaga-cchandas, as its name implics, makes similar 
attempts at cighteen Chandas or rhythmic prose and verse forms, 
but it is more diversified in content inasmuch as it proposes, in the 
succeeding picces, to deal with some of the episodes of Vrndavana- 
hla, ranging from birth (Nandotsava) to the slaving of Kamsa 
(Rangasthala-kridi). The charming names of the cighteen Chandas 
are Gucchaka, Koraka, Anukila, Praphulla-kusumavali, Kala-gita, 
ASoka-puspa-mafijari, Anangasekhara, Dvipadika, Hariharina, Indira, 
Matta-matanga-lila-kara, Mugdha-saurabha, Samphulla, Lalita- 
bhriga, Kanti-dambara, Mukhadeva. Gucchaka (different from the 
first-named) and Bhrngira, applied successively to the familiar 


1 The spe@imen is taken from Visvanatha Cakravartin’s Nikuiija-keli-birudi- 
vali, which is much simpler than Riipa’s example. 
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eighteen topics of Nandotsavadi, Sakata-bhangadi, Yamalarjuna- 
mocana, Go-vatsa-ciranadi, Vatsa-haranadi, Talavana-carita, Kaliya- 
damana, Bhandira-kridadi, Varsi-Sarad-vihara, Vastra-harana, Yajiia- 
patni-prasida, Govardhanoddharana, Nandapaharana, Rasa-krida, 
Sudarsana-mocana, Gopika-gita, Aristavadhadi, and Ranga-sthala- 
kridé. (=Kamsa-vadha). Although some of the metres, like Asoka- “ 
puspa-mafijari, Ananga-sekhara and Matta-mitanga-lili-kara are 
included in the Dandaka class of metres in such orthodox works on 
Prosody as the Vrtta-ratnakara, most of them, not so reckoned, are 
of the Gana-cchandas or Matrii-cchandas type. But since the Gana 
and Matra schemes are also the basis of the Biruda Vrttas, this 
group of metrical and rhymed Chandas bears a close rescmblance 
to the Birudas. The stretches of the stanzas, with their non-stop 
lines ranging from eight to sixty, are too lengthy for full quotations 
here, but we cite a few lines only from some of them to illustrate 
the variety of verbal melody which they attain : 


Gucchaka (11 lines) : 


nija-mahima-mandali-vraja-vasati-rocanam 
vadana-vidhu-madhuri-ram ita-pitr-locanam 
srutini puna-bhisura-vraja-vihita-jatakam 
tanu-jalada-tarpita-svajana-gana-catakam, cte 


Anukila (12 lines) : 


dhrta-dadhi-manthana-danda janani-cumbita-ganda 
pita-savitri-dugdha kala-bhdsita-kula-mugdha, ctc. 


Dvipadika (15 lines) : 


megha-samaya-pirti-racita vrstisu taru-kandara-cita 
nipa-kal:ubha-puspa-valita sandra-viprna-labda-lalita 
bhakta-parisad-ista-varada hari-vmbhava-dhdr-sarada- 
lamkrta-bahu-paksi-bharita-kanana-krta-divya-carita, etc. 


Samphulla (58 lines !) : 


sdrada-vidhu-viksana-madhu-vardhita-mada-pira 
ista-bhajana-vallabha-jana-citta-kamala-stira 
go pa-yuvati-mandala-mati-mohana-kala-gita 
mukta-sakala-krtya-vikala-yauvata-parivita, ete. 


The amazing versatility of Ripa in weaving endless patterns of 
rhythmic richness is also exemplified by his Gitdvali. It consists of 


* There are also some three poems (Lilantara-varnana) which describe again 
mm orthodox metres the Govardhana-dharana (1 Prthvi, 27° Bhujangaprayata, 
1 Sragdhari), Vastra-harana (Biruda) and Rasa (17 Pajjhatika). 
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forty-one songs, set to musical tunes, and composed in moric metres 
after the Padavalis of Jayadeva. The songs deal with four 
picturesque topics connected with the Vrndavana-lil4, namely, the 
festivities and sports concerning birth of Krsna, Vasanta-paficami, 
Dola and Rasa, as well as give incidental musical word-pictures of 
"Radha as the following eight types of heroine, namely, Abhisarika, 
Wasaka-sajja, Utkanthitaé, Vipralabdha, Khandité, Kalahantarita, 
Prosita-patika and Svadhina-bhartrké. Ripa always keeps in view 
the particular object of illustrating .his Rasa-Sastra, but the 
rhetorician does not here overshadow the poet. The pieces are 
finely wrought as songs, but they are also enjoyable as little musical 
poems. One is tempted to quote extensively. but one specimen (on 
the Rasa) will perhaps be sufficient to give an idea of the type of 
song affected : 


(Raga Dhanasri) 


l:omala-sasikara-ramya-vandntara-nirmita-gita-vilasa/ 
tarna-samdgata-vallava-yauvata-viksana-krta-parihasa// 

jaya jaya bhanusutd-tata-ranga-mahdnata sundaravanda-kumdra/ 
surad-angikrta-divya-rasdvurta mangala-rdsa-vihara// (Dhruva) 
yopi-cum Lita rdga-karambita mdna-vilokana-lina/ 
guna-garvonnata-radha-samgata-sauhrda-sampad-adhina/ / 
tad-vacanimrta-padna-madéhrta valayikrta-parivéra/ 
sura-taruni-gana-mati-viksobhana khelana-valgita-hara// 
ambu-vigdhana-nandita-nija-jana mandita-yamuna-tira/ 
sukha-samvid-ghana pirna sandtana nrmala nila-sarira//. 


There can be no doubt that this is a fine imitation of the spirit and 
style of Jayadeva’s exquisite songs. In compositions like thcse 
Riipa’s art and humanism seldom yield place to mere academicism. 
For facility of phrase and marvellous modulation of sounds and 
syllables he had an undoubted talent ; and, in spite of the fact that 
the songs of the Gitdvali are imitative, their pleasing quality should 
not be depreciated. At the same time, neither sectarian estimation 
nor general literary appreciation would place them on the same level 
or consider them as having superscded the Padavalis of the Gita- 


govinda. 
It will be seen that the Stotras, Birudas and Gitas of Ripa 
Gosvamin, however elaborate they may be, are not of the merely 


1 Although the name of Sandtana is cleverly inserted in every song, it does 
not occur as the® technical Bhanité, and there is no justification for the view that 
*he Gitdivali is Sanatana’s work. 
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descriptive and reflective character, but that the fundamental charac- 
teristics of their picturesque devotionalism are saturated with erotic 
emotionalism, of which it is a transfigured expression. This is un- 
doubtedly made prominent by the highly sensuous pictorial fancy and 
the inexhaustible lyrical and musical gift of the author; but profuse — 
and overwrought rhetoric often obscures the reality of the emotion 
and gives it an appearance of spectacula: sensibility. It is not tke 
rhetorical habit by itself which annoys so much as its incessant and 
disproportionate employment; and the real grace of graceful poetry 
is too often smothered by overfertile prodigalitv and deliberate 
straining after purely verbal-and metrical effect. No doubt, Ripa’s 
Stotras and Gitas bear witness alike to his devotion, learning and 
literary skill, but we miss in them the touching quality of self- 
expression, the flavour of a simple. loveable personality, which is so 
conspicuous in the less artistic efforts of his friend Raghunatha-disa. 
Ripa is certainly a poet, but he is also a trained verbal spccialist. 
His volume of vocabulary and richness of decorative devices become 
excessive and wasteful; the whole battalion of descriptive epithets, 
of alliterative and rhyming jingles is often too compactly and 
indiscriminately arrayed to give us convincing visual pictures. The 
exuberant verbal and metrical dexterity ceases to be a means of 
beautiful expression ; it obstructs our sense of visualisation, although 
it pleases by its astonishing lavishness and endless ingenuity, not so 
much of sense as of mere sound. Ripa posscsses an irrepressible talent 
for such pleasing tricks, which he can accumulate untiringly in inter- 
minable serics of fresh surprises. It makes his praiseworthy attempt 
to evolve new rhythmical prose and verse forms look plausible. To a 
cerlain extent, he is successful, but the effort fails by its outrageous 
tendency to prolonged elaborateness and meaningless pomp of brilliant, 
but hardly illuminating. gorgeousness. Ripa, in his Stotras and 
Gitas, is not difficult and abstruse; nor is he didactic, nor prone to 
inane and recondite subtleties; but these tendencies of a scholastic 
training find expression in his inability to distinguish between art and 
artifice, between poetry and its make-believe. 


A brief reference in this connexion may be made to Ripa 
Gosvamin’s Padydvali,) which gives an anthological survey of 
Vaisnava devotional verses, new and old, and is meant to illustrate the 
many nuances of the Bhakti-devoutness of Caitanyaism. Its content 
and arrangement are somewhat different from those ordinarily found 
in Sanskrit anthologies. All the ‘verses are devoted to Krsna-lila ; 


* Ed. 8. K. De. Dacea 1934, of which see introd. for further details about 
the work. See above, p. 114. 
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and they are arranged in sections in accordance with the different 

doctrinarian aspects of Krsna-Bhakti and different episodes in the 
erotic career of the deity. The whole arrangement conforms generally 
to the rhetorical classification of the Bengal Vaisnava Rasa-éastra, to 
which the compilation may be regarded as an illustrative compendium. 
‘It gives us a sclection of 386 verses from over 125 authors. including 
verses taken from the works of the compiler himself and his associates 
and contemporaries, as well as freely drawing the Vaisnava verses 
from the earlier Bengal anthology, the Sadukti-karndmrta, of 
Sridhara-disa. Ripa, however, does not confine himself to Bengal 
nor to Vaisnava authors alone. He sclects older verses from Amaru, 
Bhavabhiiti and others and places them in a Radha-Krsna context, 
sometimes even making changes in the text in order to make non- 
sectarian verses applicable to a sectarian purpose! The Padydvali, 
therefore, is a unique anthology in bringing together in one context 
a large variety of Krsnaite verses to explain the many aspects of the 
devotional emotionalism connected with Krsna-Bhakti ; but it is also 
important as bearing witness to a phase of literary activity in 
mediaeval Bengal which produced in Sanskrit a remarkable lyric 
literature peculiar to itsclf. The merit of this repository of single 
stanzas lies not so much in the selection of really great pocms, but in 
its special object of preserving against oblivion a large number of 
fleeting, but fine, pieces of obscure and well-nigh dateless poets. 
Most of the verses reflect a charming quality of emotional directness, 
which one rarely finds in the more elaborate masterpieces ; and they 
can be appreciated as much from the point of view of religious cx- 
pression as from the standpoint of literary effort of a fervent lyrical 
character, which the emotional religious movement inspired. The 
purely poctic merit of the detached stanzas is unequal, and perhaps 
may not be high; but we often come across lines, phrases and even 
whole stanzas of undoubted charm, which fact indicates a gencral 
diffusion of the poetic spirit, capable of making even inferior songsters 
beautifully and passionately articulate. 


ADDITIONS AND CORRECTIONS 


. 25, footnote 1. Advaita is mentioned in the first Caitanyd- 
staka (verse 3) of Ripa Gosvamin. See above, p. 321. 


. 41, footnote, last line. The Gaudiya Madhva Matha edition 
calculates the total number of couplets to be 11,515. 


- 44 footnote 1, P. 50 footnote, and P. 118 footnote 2. 
Editions (with notes and indices) of Locana’s Caitanya- 
mangala, Vrndavana-disa’s Caitanya-bhdgavata, Nara- 
hari’s Bhakti-ratndkara, and Jiva’s Bhakti-samdarbha (in 
several fascicules, in Bengali characters) have been 
published by the Gaudiya Madhva Matha, Calcutta. 


. 64, footnote 4, last line. The name of the work is con- 


jectured to be Anumdna-mani-pariksd. 


. 67, footnote 1, line 5. Add “his commentary on” before 
the word “ Advaita-makaranda.” 


. 114. The MS of the Mathurdé-mahaitmya, ascribed to Ripa 
Gosvamin, in the Vangiya Sahitya Parisad, Calcutta 
(Descriptive Catalogue, no. 1152, p. 230), describes, in 
Sloka metre, Vrndavana in relation to Krsna ; but the MS, 
which we examined, is fragmentary. 


. 115, and p. 455, footnote 3. The eleven verses (in Sragdhara. 
except verse 4 in Sardilavikridita) of Ripa Gosvamin’s 
Smarana-mangala, reconstructed from the somewhat 
corrupt MS belonging to the Vangiya Sahitya Parisad 
(Descriptive Catalogue, no. 1116, p. 234), is given below. 
The MS consists of seven folios; and the colophon names 
Ripa Gosvamin as the author, and the work as Smarana- 
mangalaikadaga. But there is also a running gloss (not 
recorded in the Catalogue!) by one Radhavallabha-disa, 
which says at the end: gfq qaeparcdfearwtat qu - 
‘aikenfa sareatfs aararfa stcrragaaaa facies | 


WORST 


ARTIMNNAT ACSA SAT: HATTA 

al area taaar saraftacintesieasert | 

at enema aa at safagagat wadiaea aat 
areat teat sag ated SRas aaa ati ue 
segtes famet ofaafe ged geatenearat 
Ma: ae a stat faache afafe: ant aca a7: | 
wea ant ae eals fea crag 

mired auf rete carafe geal a: A BoosTATA: 112 
qisqed acageafraaghacaatfral atcardt- 

quis degacts gaaaagieaal a aetfix: | 

eat gat amreaactafeat Sei Seftaergt 
cratgson aqooraty fasrfasrarraraaett raha 113 
uvrat erafngiiat ssreaeet! aatfa: at 

age falgeeaarecaat Hooragtenreag | 

goo qqnanaaaaaal fasaamiayer 

aead sais aeateat wer gt aT iy 

gag data fafteagad toetergard 

get crarfierd aafrahraa maaegrediea | 

vat qeteg Erot gear tara 

fret gomad sfeairsadtacdaat craft iy 
TeaTg Saleuae ala hrerafeapaagra 
araleweesial waTaauiwarnfearataaral | 
qrercoargaeitefrcfrrgriarsysniqetet 
att eget aftsasent asaatat carcifer 118 


d 1 magramiatt TeeT | 
9 qrim=aear, welt aiqag | 
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sturat maiet frercanet semaarect 
genet waa feapesrerewintlar | 
exo SaquE saAg Thee Fassia: 
ataneiean’ fragafifed araasd atatiz tis 
aad wat caer farses 7 feaatadsat 
aerated anraagat at ae ad a aseeT 
gend tea seta srfterfed matte 
freien fide cena grivaed ara tic 
cat arstnoneaaftaftafiemnaraant 9214 
Real ara a Ma MTTAAMN CHU TH AT | 
geo ate: aarat faftaniiasmted fearaarn 
magia denfaaner frat cage caf lis 
mace weadat agaftacig sqarceamiat 
TAeeslaragara Taacatfeae: | 
Tsslfasara cnaaal wanedtpaat 
areraral ae fafaceal seafieanfcneatigo 
aneqeriramedtsa saenee: Tecate: 
Fay daeantal onagattdaaarara | 
ara HeIfatsacaea: Heagarwagt 
TharEon Herat aegATa carat ETT 1129 
afa stag ateatiran fachad excomaesiest quia 


One wonders if these pedestrian verses were really composed 
by an accomplished writer like Ripa Gosvamin ! 


P. 120, 11. 26-30. There is, however, another tradition that 
Raghunatha-dasa did not leave Puri for Vrndavana till 
after Caitanya’s passing away in 1533 A.D. If that 
were so, then he could not have been living at Radhakunda 
in Saka 14511529 A.D., which would be the datc 
proposed by Bimanbihari Majumdar’s emendation candra- 
gara® (for candra-svara°). If any emendation is at all 
permissiblé, one would be tempted to suggest candra- 
rasa°, which would give us Suka 1461-1589 A.D. 
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(Rerefences are to pages; footnotes are marked 
with asterisk *) 


Abhicara (Tantric) 3846 

Abhista-prirthana 499 

Abhista-siicana 90*, 499 

Acintya-bhedaibheda-vada 208*, 210, 214, 
223, 230, 236, 288, 267, 286, 334 

Acyutapreksa 12 

Adhiridha Mahabhava 163 

Adhivasa 389-90 (of image-installation), 
406-7 (before marriage). 

Adhoksaja 218 

Advaita Acarya (Kamalaksa Bhattacairya) 
18, 24-25, 31, 35*, 38*, 42*, 51*, 62, 
63, 70*, 71, 72*, 79, 80, 81, 115%, 
175, 821, 828*, 387, 338, 389, 426, 
427, 429, 430, 434, 435, 160*, 513 

Advaita-prakasa 24*, 54*, 72*, 75*, 90° 

Advaita-makaranda 64, 65, 67* 

Advaita-mangala 111* 

Advaita-siddhi 112* 

Advaita-vada or Maya-viada 2, 3, 12, 24, 
66, 175, 201, 202, 226, 234, 426, 430 

Advaita-vadin or Maya-vadm 11, 13, 14, 
15, 134, 20%, 203, 207, 208-9, 211, 
237, 252, 434 

Advaitastaka 65* 

Advaya-jiiina-tattva 208, 204-7 

Agastya-samhita 348 

A-gati 190 

Agni-purdna 117 

Ahamkara 187, 229, 238 

Aham-griha-upasana 134, 278 

Aisvarya, in relation to Madhurya 158", 
189, 190, 246, 247, 268, 803, 397, 
418, 486-87 

Aisvaryananda 298 

Akaitava (Bhakti) 279, 280 

Akbar 88 

Akimcané or Ahaituki (Bhakti) 276, 273, 
279, 280, 298 

Aksaya-navami 383 

Aksaya-trliya 377 

Alambara-kaustubha 32*, 35*, 128*, 167%, 
436*, 458*, 461* 

Alamkaras as Anubhiva 159 


Amaru 511 

Améga or Améa-Avatara 7, 175, 183, 187, 
221, 239-41, 248, 244, 3351 

Amrtikarana 356, 357 

Ange or Parivéra-devatas 390 

Aniruddha 109 

Aniruddha Bhatta 108*, 408 

Aniruddha as a manifestation 
187, 189, 251 

Anna-prasana 406, 411 

Antaryémin 218, 226 

Anthology, Vaisnava 510-11 

Anubhasa of Krsna-rati 140, 
809 

Anuloma-Diksa 343 

Anuméana-didhiti 64* 

Anumina-mani-pariksa 64*, 513 

Anupama. See Vallabha 

Anu-rasa 150 

Anuraga 162, 300, 302 

Anurdga-valli 12*, 50*, 95 

Anuvrajana 281 

Apa-rasa 150 

Aprakata-lil4 181, 189, 254, 258, 260-6}, 
266, 311, 464, 465, 477 

Aprakrta, Gunas. See Gunas 

Apratihata (Bhakti) 270 

Arcané 281, 282, 353, 370 

Arghya 3658, 354, 857, $68, 890 

Asamprajfiaita-Samadhi 272, 281 

Asat-sanga 366 

Asauca-samksepa 111* 

Astakas of Riipa 500-1 

Asta-kalika-lila 85*, 41*, 454, 455, 459f 

Astakdlika-slokdvali 115 

Asfidasa-cchandas 118, 114, 502, 507-8 

Astadasaksara-Mantra 252, 344, 853 

Astaksara-Mantra 344 

Astra-Mantra 3851, 354, 388 

Atri 3871 

Avagunthana $56 

Avatara (Incarnation) 7, 180, 217, 219, 
220, 246, 260, 202, 80¢, 807, 312, 352, 
855, 875; theory of 44%, 182%, 183- 


109, 188, 


159, 303, 
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191, 286, 239-44, 418; Caitanya as 
174, 312, 320, 321, 322, $23, $24, 327- 
28, 329, 331, 336*, 337; double incar- 
nation 41, 49, 70*, 97, 174, 323, 324- 
25, 828-32, 834, 387; abodes of 18%, 
253 
*Avabhrta-snina 391 
wihvidyé 208*, 215, 282-88, 237, 276, 290 
Avyakta or Avyakrta 234 
Abharana $57, 368 
Acamana or Acamaniva 350, 351, 35°, 
354, 357, 361, 368, 384 
Acira, Vaisnava 340, 411 
Acérya 389, 390, $91, 411 
Agama 249, 267, 275, 281, 353, 403, 404 
Akaga-dipa 381 
Alambana-Vibhava of Krsna-rati 136-137, 
154-58, 304, 306 
Aloka on Pakgadhara’s Tattva-cinld-mani 
64*, 67*, 110* 
Amalaki $52, 368 
Amantrana 353 
Amardaki Dvadasi 376 
Ananda 218, 219, 222, 236, 246, 260 
See Saccidinanda and Hladini Sakti 
Ananda-vrndévana-campii $5*, 175, 433°*, 
474.77, 504 
Anandin, comm. (Rasikasvddint) on Cai- 
tanya-candramrta 10*, 85, 95*, 97", 
322*, 328, 334* 
Aratrika, 350, 378 
Aropa-siddha (Bhakti) 279 
Arya-sataka 32*, 36* 
Asana 353, 357, 368 
Aégraya, theory of 206 
Aégraya-Bhakti 147, 310 
Atman as Prakrta Ahamkara 233 
Atma-nivedana 282, $70 
Atma-suddhi 3856 
Avarana-devata 359, 377 
Avaranas of Prakrti 253 
Avahana 356, 357, 391 
Avesa 182-83, 338 
Avega-Avalira 175, 188, 185, 186, 221, 
240, 250, 388, 429, 480, 434 
Avirbhava 190, 217, 219; Pirna or 
Samyak 208, 228, 307, 336*; Asam- 
pirna or Asamyak 208, 223, 272 


Baladeva Vidyabhisana 11, 12, 17-18, 
115, 118*, 122, 167*, 176, 188, 194, 
219, 269*, 500*, 505 

Balarama 289, 241, 250-51, 485 


517 


Baudhéyana Dharma-sitra 252 

Bala-ramdyana 438 

Bialya-lila-siitra 24* 

Banabhalta 474, 490, 492 

Beatific vision. See Saksatkara 

Bhagavad-bhakti-raséyana 124* 

Bhagavad-bhakta-sanga $65-66 

Bhagayad-dharma 366, 408, 401, 406 

Bhagavad-gité 2, 4, 55*, 151, 167, 203, 
935, 247, 249, 259, 272, 286, 292, 
357, 406 

Bhagavat, concept of 205-9, in relation 
to Brahman (q. v.) 207-9, 229-25, 
290; in relation to Paramatman 
(q. v.) 225-26; in relation to Jiva 
(q. v.) 225-26, 236-37, 238, 289-91 : 
in relation to the world 234-35; in 
relation to Avataras (q. v.) 236; 12 
relation to Maya-sakti (q. v.) 231-82, 
his Gunas (q. v.) and Saktis (q. v.) 
209-15, his Vigraha or Murti (q. v.) 
216-17, his attributes and appearances 
218-19, his Parikaras (q. v.) and his 
Dhaman (q. vy.) 221-22, 252, his 
Name and Colour 219-20, his Dargana 
or Saksatkara (q. v.) 228-24; beyond 
Kala 233; beyond Gunas (q. v.) 210, 
identified with Krsna (q. v.) 186, 
238-53; realisable by Bhakti 269-76, 
865, and Priti (q. v.) 288f 

Bhagavat-samdarbha 16*, 118, 193, 194*, 
198, 207-225 (survey), 231, 262, 266 

Bhagiratha 41* 

Bhajana 269; Bhajanananda 222, 224 

Bhajaniesa-bhava 134 

Bhakta or Vaisnava Devolce 124, 191-92, 
225, 267, 276, 277, 304, 306, 307, 308, 
323, 328* (types of), 338, $41, 364- 
66. See Parikara and Saints 

Bhakta-Avatara 327, 328*, 329, 333, 484 

Bhakti, earlier connotation 2, 167-68; a3 
Rasa 193-25, 124*, 134-150, 304-6; 
its Vibhavas 186-40, Anubhavas and 
Sattvikas 140, Vyabhicari-bhavas 141- 
42, Sthayi-bhava 148; Mukhya and 
Gauna Bhakti-Rasas 141-50; as a 
function of Svariipa-Hladini Sakti 214, 
220, 223, 227, 230, 238, 276, 290; 
Vaidhi (q. v.) 128-30, 280-83; 
Raganuga (q. v.) 130-33, 283-86; 
Bhava-bhakti and Prema-bhakti (q. 
v.) 188-34; as the highest good 259, 
269 ; superiority as a mode of worship 
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224, 270-76, 362, 365, 369-70, 417: 
superiority to Mukti (q. v.) 271; 
Suddhé 260-72, 274, 275; its charac- 
teristics 276; as Upfsana and Sevi 
278-79; as Dharma 284-85. See 
Priti 
Bhakti-candrika 104*, 389* 
Bhakti-ratnikara 11*, 12*, 19, 29, 35*, 
48, 50*, 72*, 73*, 74*, 75*, 86*, 94, 
go*, 109, 110, 111, 118, 114, 115%, 
116, 117*, 118, 121, 455* 
Bhakti-rasa-éastra. See Rasa-sastra 
Bhakti-rasiimrta-sesa 116*, 117, 166* 
Bhakti-rasimrta-sindhu 60°, 66, 87", 
102", 104, 114, 120, 198f, 126-51 
(survey), 161-53 (index), 280. 382ti, 
528, 370, 442* 


Bhakti-rasémrta-sindhu-bindu) 118*, 119. 
126* 198* 
Bhakti-samdarbha 16*, 118, 193*, 197, 


129*, 181*, 193, 194*, 195, 225, 29%, 
268-58 (survey), 326 

Bhakti-yogin 208 

Bhavadeva Bhatta 103*, 403 

Bhavinanda-Riya 69, 439 

Bhavisyu-Purdna 395 

Bhavisyottara-Purdina 267, 877, 380, 395, 
482* 

Bharata 154, 310, 361 

Bhartrhari 151 

Bhavabhiti 435*, 51] 

Bhattamari 96* 

Bhagavatas 407 

Bhagavata or Srimad-bhagavata 5-6, 7, 8, 
9, 10, 13, 14, 16, 17, 18, 20, 23, 37, 
44", 54*, 55*, 66, 72*, 76*, 84, 91, 93, 
105, 108, 118, 118, 125, 128, 129, 182, 
151, 155, 171, 172, 177, 188, 184, 186, 
188, 189, 190, 192, 194, 195, 199-206, 
207, 212, 224, 225, 281, 233, 238, 239°, 
(till 208), 256, 257, 262, 268, 264, 
265, 268, 275, 276, 280, 281, 289, 292, 
291, 206, 298, 304, 306, 309, 311, 321. 
$26, 334, 385, 349, $60, 363, 366, 368, 
387*, 895, 404, 480, 436*, 477, 478, 
479, 481, 482, 488, 484, 485, 486, 492 

Bhigavata-bhakti-ratnavali 14, 200 

Bhagavata-samdarbha, See Sat-samdarbha 

Bharavi 431 

Bhanudatta 101* 

Bhina, Bhaniki 494%, 441 

Bhava, See Mahabhava 

‘Bhava-bhakti 127, 128, 188-34, 298 
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Bhivirtha-dipikd 200, 480 

Bhiva-prakisana 449* 

Bhraty-dvitiyé 882 

Bija (Tantric) 860, $77, 370, $84 

Bilvamangala. See Lilasuka 

Biographical Works 26-50, 423, 424-38 

Biruda-Kavya 502, 504-7, 508, 510 

Biruda-mani-mdla 504* oy 

Biruda-laksana. See Sa&manya-birudivali- 
laksana 

Bhima Bhatta 103*, 403 

Bhima-Ekadasi 376 

Bhisma-Astami 376 

Bhisma-paficaka 383 

Bhoja 135, 306 

Bhojanidi-dhrtihoma £07, 409 

Bhuvanas 253 

Bhigarbha Acirya 42* 

Bhita-dayaé 275 

Bhiita-Suddhi 348, 354, 890 

Bodhayana 379, 391 

Brhad-Agnipurana 257 

Brhad-Bhdgavatimrta 86*, 105*, 112, 176, 
177-181 (survey), 191, 192, 265*, $22*, 
325, 327-28, 329* 

Brhad- (Radha-Krsna-) ganoddesa-dipikd 
$6*, 121 

Brhan-néradiya (Purana) 

Brhat-kimadhenu 200 

Brhad-visnupuréna 405 

Brahmacarya 3877 

Brahma-kaivalya 294 

Brahman, concept of 205, 207-9, 229-26, 
237-38, 253, 270, 271, 272, 274, 277, 
278, 290, 291, 301 

Brahma-purina 395 

Brahma-samhiti 70*, 84, 117, 247 

Brahma-siitra. See Vedanta-siitra 

Brahmatirtha 16, 202 

Brahmavaivarta-purina 5, 6, 8-10, 3874. 
395 

Brahmanubhava, Brahmasvada, Brahma- 
jana or Brahmananda 204, 222, 223, 
225, 299 

Brahménda-punina 247, 254 

Brahmopanisad 55 

Brahmans, feeding of 
385, 302 

Buddhism, Buddha 20, 198*, 344, 387*, 
$89, 484, 401 


395 


348, 377, 378, 383, 


Caitanya or Krsna-Csitanya, Sambyasa- 
name of Visvambhara, also called 
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Nimai, Gaura or Gauranga, materials 
for his life 25-50; his life and person- 
ality 51-77, 426-38, 495; as a Sam- 
karite Samnyasin 11f, 60-2; his 
asceticism 538, 419; how far anti- 
Samkara 112*; his pedigree 51*; 
actual years covered by his life 33* ; 
manner of his death 45, 76-77; his 
education 53-54; his pilgrimages 68- 
75; his relation to the sect and the 
cult 62-8, 77-82; as a thinker and 
author 83-87; in relation io the 
Vrndavana Gosvamins 85-86, 173-7}, 
820-88; in relation to the Navadvipa 
followers 174-76, 338-39; his direct 
teaching or spiritual realisation not 
set forth 173, 321; his attitude to- 
wards question of caste and _ social 
order 81-2, 348*, 355*, 394, 421: 
his practice of Ragainugi 323*, 324; 
his Radha-bhava (q. v.) or Radha- 
incarnation 49, 70*, 174, 324-25, 328- 
82, 387; his divinity or deification 
47, 52*, 87*, 97, 103, 104*, 173-75, 
838-39; as an Avalira 174, 312, 321, 
328, $24, 327-28, 320. 331, 336*, 337; 
identity with Krsna 321, 324, 329, 333. 
387; prophecy of his advent 334-87. 
his pursuit of Bhakti in its ethical 
aspect 420-21. See Caitanya-worshio 

Caitanya-bhigavata of Vrndiavana-diisa 
(q. v.) 18, 24, 85-89 

Caitanya-candrimrta of Prabodhanand. 
(q. v.) 10*, 70*, 85, 97-8, 322*. 323. 
331-32, 334", 495 

Caitanya-candrodaya of Kavikarnapiira 
(q. v.) 11, 22, 81, 82, 34, 58%, 
65*, 70*, 84, 90, 322*, 433-38, 458*, 
467, 476 

Caitanya-carita and Caitanya-sahasra- 
nina of Sarvabhauma 45*, 65* 

Caitanya-caritamrta of  Kavikarnapiira 
(q. v.) 11, 81*, 82-4, 35*, 36*, 65*, 
68*, 121*, 429-38 

Caitanya-caritémrta of Krgnadisa Kavirija 
(q. v.) 18, 24, 31*, 39-48, 60, 61, 
66, 74, 85, 94, 124*, 129, 270, 321", 
$25, 829* 

Caitanya-carttamrta of Murari-gupta § («. 
v.) 27-80, 426-29 

Caitanya-disa 42* 

Cattanya-dvadasa-ygima Stotra 65* 

Cattanya-maigala song of Gopalavasu 46* 
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Caitanya-mangala of Jayainanda (q. v.) 
44-46 

Caitanya-marigala of Locana-disa (q. v.) 
44 

Caitanya-manigala as a name of Vrndavana- 
dasa‘’s work 38 

Caitanyaism, its historical antecedents 
1-25, biographical works 25-50, Odiva 
and Assamese sources 650*, Rasa- 
sastra 128-170, theology and_philo- 
sophy 171-320, Ritualism and dev- 
tional practices 340-412, Ethics 4192- 
22, Literary works 423-511 

Caitanya sect, its relation to the Madhva 
sect 10-18, 35*; split up into sub- 
sects 88*, 63*, 70*, 82, 97 

Caitanya-worship 87*, 97, 103, 104*, $20- 
39, 342 

Caitanydstaka of Raghunatha-dasa 30, 
89*, 91, 496; of Ripa 116*, 321-22, 
500; of Sarvabhauma 45*, 65*, 329%, 
427*, 430* 

Caitanydstottara-sata-nima 65* 

Camatkdra-candrikd 35*, 458*-59* 

Campi-kavya 35*, 92, 117, 418, 472-99 

Candana, offer of 368 

Candana-yatra 377 

Candidisa, Padavali or 
7, 84, 92, 125, 326 

Candramukhi 80* 

Candragekhara Acirya 48* 
51*, 57*, 61, 485 

Candrivali, Pratipaksa Niayika 
S11, 443f, 445f, 460, 470 

Candrayana 379 

Caranimrta 282 

Caru 391 

Caste, recognition of 81-2, 343, 345, 363, 
371, 394, 406, 412, 421 

Catuhsloki 225 

Caturthi-homa 407, 409 

Caturvarga 3871 

Caturveda-sikha $12, $14, 320 

Caturmasyaé 3879, 382-83 

Catu-puspanjali 602 

Causation, efficient and material, 

Chandomaijart 461* 

Citta-guddhi 356 

Citra-jalpa 168 

Citra-kavya 167*, 481-32, 463 

Colour of the deity 250, 828, 325, 33). 
332, 834, $85, 386, 3387 

Coloured figuration of Rasas 145 


Krsna-kirttana 


(Padakartr) 


to Radha 


232-3. 


Cosmology 258 
Creation, theory of 284-35 
Ciida-karana 406, 411 


Dabir Khas 73, 110 

Dadhyodanotsava 376 

Daily Devotional Acts $41, 349f 

Daiva 233 

Daksinaé 348, $85, 391, 392, 407, 409, 410 

Danda-mahotsava 89* is 

Dandavat Pranéma 348, 361, 366 

Danujamardana-deva 110* 

Daéama-carita 118 

Dasama-tippani. See Vaisnava-tosani 

Dasa-riipaka 151, 154*, 448* 

Dasiksara-Manira 57, 344 

Daksinatya Bhatta 106, 194 

Damaka-ropana $77 

Damana-parvan 346 

Damodara Pandita 27, 29, 62, 428 

Damodara Svaripa. See Svaripa Damo- 
dara 

Diamodarastaka 382 

Dana. See Gifts 

Dana-keli-cintimani 90, 92 (Danacarita). 
114, $23*, 326, 435, 467, 468-69, 499* 


Déna-keli-kaumudi 98, 107, 110, 120*, 
$23*, 435, 441-48, 467 

Dana-khanda 92 

Diasya o: Dasa-bhava 146, 156*, 272, 


282, 287, 296, 300, 302, 303, 328*, 
$61, 370, 498. See Seva 

Dasya-bhakti 147, $10 

Dasi-bhiva 497-99 

Decorations of the deity 139-40, 291 

Devi-purina 405 

Devotional Sentiments. See Rasa-éastra 

Dharma. Bhakti as 284-85 

Dharma-éistra $71*, 873, 403, 404 

Dharmarajadhvarin 96* 

Dhaman, abode or residence, of the 
Avaliras 180, 186, 190; of the 
Bhagavat 221-22, 249, 258, 298; of 
Krsna 258-54, 478; its three Prakasas 
255-56; progression in 189-90, 260f, 
263, 264, 486 

Dharani 252, 281 

Dhitri-vrata $83 

(Dhatu) sutra-mélikd 116 

Dhruvanusmrti 281 

Dhiipa or Dhiipana. See Incense 

Dhyana 252, 281, 354, 368 

Digdarsant Comm. on Brhad-Bhagavaté- 
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mrta 118, 177; on Hari-bhakti-vilasa 
104, 118, 342 

Diks&i 129, 281, $41, 349-48 (Tantric), 
348-49 (Pauraniki) 370 

Diks&-guru 278, 342-45, 347-49 

Dipa, offer of 957, 960, 368, 381. 391 

Dipali 382, 473 

Disciple. See Sisya 

Divya-drsti 248 

Divyonmaida 76, 168, 823, 415, 420, 446 

Dola-yatra 377, 437, 509 

Dravida 403 

Dravya 233 

Dravya-suddhi 356 

Dressing of the image 857-58 

Drinks 361 

Dual Incarnation 41, 49, 70*, 97, 174, 
322, $28, 328-34, 337-38. See Incar- 
nation 

Durgama-samgamani Comm. 117, 128* 

Durgared-kala-niskarsa 111* 

Diita-kavyas of Ripa 107, 110. 119, $23*, 
484, 490-98 

Dati 157, 158 

DvadaSaksara-Mantra 344 


Dvadasi 348, 372-78, 375, 876, $78, 379, 
881 

Dvaraké-silé 355 

Dramatic Writings 34, 69, 114, , 418 
488-50 


Eka-jiva-vada 203 

Ekadasi $48, 866, 371-75, 378; types of 
373, $75, 381 

Ekadhvara 391 

FEkantikataé 365 

Ekantin $98, 403 

Emancipation or Release. See Mukti 

Erotic Mysticism 6, 122, 167-69, 191, 
214, 418-20, 422, 477, 499, 510. See 
Sex-impulse 

Error, four kinds of 196 

Eschatology. See under Mukti, Dhaiman 
and Paradise 

Ethics of Caitanyaism 412-22 

Evening Service 341, 366-68 


Fasts 341. See Ekadasi and Upaviisa 

Festivals $41, 375-883 

Form of the deity 849. See Miirti and 
Ripa 

Flowers, offering of $41, 352, 957, 368-59, 
868 


Food-offering. and 
Naivedya 


Fortnightly observances 34]. See Ekadasi 


See Mahaprasida 


Gadadhara 25*, 38*, 42*, 45, 54*, 63*, 
70*, 175, 384*, 339* 

Gajapati Prataparudra 34, 63, 64*, 65, 
67, 69, 322, 338*, 340, 428, 431, 435", 
"486, 439, 441, 460* 

Gandha, perfume, offer of 357, 368 

Gangadasa 27*, 54", 72*, 76", 82, 429 

Gangidasa, author of Chandomajjari 461* 

Gangadevi 115* 

Gangastaka 115* 

Ganas (of Krsna and Caitanya) 35*, 97, 
181*, 333 

Garbhiidhana 406, 409, 410 

Garuda-image 386, 387 

Garuda-purina 3895 

Gaura, Gauranga or Gaura-hari 52, 332, 
333 * 

Gaura-ganoddesa-dipika 11, 14*, 18, 25%. 
28, 30*, 31, 32, 33*, 34*, 36*, 44%, 
76*, 97, 181*, 175, 328*, 334*, 433* 

Gaura-nagara Doctrine 38*, 44, 49, 53* 
63*, 82, 98, 174, 175, 176, S881*. 
332, 339 

CGaura-pada-tarangini $2, 87*, 46*, 48, 
49*, 50*, 63* 

Gaura-péramya-vada 97, 174, 176, 338, 
339 

Gaura-tattva-nirtipana 93* 

Gaurdnga-birudavali 505 

Gaurdnga-vijaya Gita 46* 

raurdnga-stava-kalpataru 30°, 89*, 99, 
91, 323 

Gautama 344 

Gautamiya-Tantra 250, 
395, 479 (Brhat), 

Gandharvika $11 

Gayatri 351, 952, 364 

Géayatri-mahatmya, Jiva’s comm. on 117 

Ghanarama 82* 

Gifts, Dana 3867-68, 875, 376, 377, 378, 
881, $88, 385, 391, 406. 407, 409 

Gitas 496, 500, 508-10 

Gita-govindg. See Jayadeva 

Gitd. Sec Bhagavad-gita 


311, 367, 380. 


Gitdvalt 602, 508-9 
Goloka, Gokula, Vaikuntha, Maha- 
vaikuntha or Vrndavana as_ the 


paradise of® Caitanyaism 221, 222, 
238, 249, 253, 254, 264, 370, 478, 481. 
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521, 


See Dhaman 

Gopas as Parikara 256 

Gopala Bhatta 72*, 81*, 87-88, 93-108 
(life and works), 113*, 122, 181*, 
194, 3829, 330, 332, 336*, 340-94 
(Hari-bhakti-vildsa, gq. v.), 402-8, 42%, 
431, 477, 480 

Gopdla-birudavalit 116*, 117, 505 

Gopala-campi, 43*, 117, 119*, 122, 167*, 
198*. 265*, 336*, 477-490, 505 

Gopdla-carita 92* 

Gopila-deva, worship of 353{, 383 

Gopala-giyatri 351 

Gopala Guru 12* 

Gopala-image 886 

Gopala-tapani 6, 99, 117, 157, 188, 247, 
248, 249, 251, 252, 266, 311, 344 

Gopala-vasu 46* 

Gopastami $82 

Gopiila-raja-stava 499 

Gopis as Nayikiis 154-57, 482; in relation 
to Krsna 155, 257-58, 264-68, 287-88, 
302, 310-12, 481-82; incarnated us 
Ganas of Caitanya 131* ; enumeratetl 
267, 445, 482*, 485, 492 

Gopi-candana 352 

Gopinatha Acarya 19*, 62* 

Go-piija 382 

Gorocana 380 

Govardhana of Saptagrima $9 

Govardhana-piijji 382, 480 

Govardhana-sila 90 

Govardhandsraya-dasaka 497* 

Govinda 42*, 89*, 323 

Govinda-bhdsya 11, 12, 17, 219 

Govinda-birudévalt 118, 116. 
504-7 

Govinda-dasa and his Kadaca 46-7, Sl, 
52, 53*, 61*, 68, 71 

Govinda-dvidasi 376 

Govinda-ghosa 48*, 49 

Govinda-lilamrta 35*, 41*, 42*, 70, 93°, 
115, 455, 459-64 

Govindananda 108*, 408 

Govindastaka 201 

Gosvamin 82* 

Gosvamins, Six, of Vrndavana 3-122. 
See Vrndavana Gosvamins 

Grhya Homa 409 

Crhya-parisista 374 

Grhya rites and ceremonies 
406-12 

Grace, Divine. 


119, 502, 


364, 403, 


See Prasada ( 
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Granthi-bandhana 408 

Gunas, Three, of Prakrti 189, 210, 216, 
220, 221; as an effect of Méaya- 
Sakti 282-35; in relation to Bhakti 
276; in relation to Mukti 294, 295, 
299, 305 

Gunas of the Bhagavat 209; of Krsna 
enumerated 1387, 306-8 

Guna-Avataras 176, 184, 221, 246, 275, 
807 

Guna-maya or Upadana-mayi 232, 238-3} 

Gunopasané $03 

Guru 278, 280, 288, 341, 342-49, 353. 
354, 380, 385, 394, 404. 408, 410 

Guru-sevé 129, 280 

Hagiology. See Ganas, Parikara, and 
Gaura-ganoddesa-dipika 

Hamsa-diita 118, 491-92 

Ilanumad-bhasya 200 

Hari-bhakti-vilisa 72*, 81*, 96, 101, 102-6 
(its authorship), 129, 275, 329 (on 
Caitanya), 3840-94 (survey of the 
work), index 395-402, 403, 404, 405. 
'409*, 413*, 480 

Haridésa 28*, 42*, 58", 81*, 434 

Harihara 109 

Hart-kusuma-stavaka 6501 

Harinamamrta-vyikarana 

Hari-lilé 200 

Hari-vamsa 5, 151, 245, 477 

Harivaméa Bhatta 101, 107 

Hari-vasara 375 

Harsa 435*, 438 

Havisya 274, 375, 377, 381 

Hayasirsa-paticanitra 200, 344, 388", 390, 
391, $92, 398, 395 

Hadai Pandita 58 

Harita 352, 358 

Himsa, when permissible 275 

Hitaharivamia 99* 

Hladini Sakti 157, 168, 212-15, 219, 229, 
297, 238, 246, 254, 266, 267, 269, 276, 
285, 288 

Homa $48, 346, $47, 348, 361, 367, 369, 
375, $83, 385, 391, 392, 398, 407, 408, 
409, 410, 411 

Hrdaya-Mantra 351 


116, 336* 


Image, worship of 103, 216-17, 383, 
(Caitanya’s) 833*, $42, 354f, 356, 
428; construction of 103. 341, 342, 
354-55, 885-88 ; installation of 388-92 , 
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of Visnu, Krsna and Gopila 386; of 
other forms of the deity 386-87 ; types 
of 387, 801. See Mirti or Vigraha 
Incarnation. See Avatiéra and Double 
Incarnation 
Incense, use of 341, 357, 359-60, 368 
Indices, to Bhakti-rasémrta 151-58; to 


Ujjvala-nilamani 166-67 ; to Samksgnpo< 


Bhagavatémrta 193 ; to Sat-samdarbha 
318-20; to Hari-bhakti-vilaisa 395-402 

fli 9215 

Isin& 215 

Isina Nagara 24* 

Tévara 230, 381 

Isvara-pranidhana. See Samadhi 

Isvara Puri 11, 13, 15, 18, 19-20, 55*, 
57, 69, 89*, 8393, 496, 429, 484 

Itihisa. See Purina 


Jagadinanda 62 

Jagannatha 124* 

Jagannitha Misra 23, 51, 52*, 429 

Jagannatha-vallabha 69, 84, 330, 439-41 

Jaimini 284, 344, 372, 434 

Jainas 434 

Jaladhara Pandita 59* 

Jalesvara Vahinipati 67* 

Janmastmi. See Krsna-janmastami 

Japa 129, 347, 350, 361, 362, 375, 384 
(method of), 385, $89, 390, $91 

Japa-mala. See Rosary 

Jayadeva, author of Gita-govinda, 1, 7-19), 
70, 84, 91, 98, 102*, 125, 151, 168, 
174, 326, 330, 486*, 439, 441, 451, 
466, 467, 469, 480, 509 

Jayadhaj. 14* 

Jayanti Ekadasi 373 

Jaya 215, 888 

Jaya Ekadasi 373 

Jayananda 18*, 28, 36*, 43*, 44-46, 49, 
51, 52*, 53*, 54*, 55, 56*, 57*, 58*., 
59, 68*, 65, 68*, 75, 76*, 80*, 33, 
175, 331*. See Caitanya-mangala 

Jagara, night-vigil $74, 877, 378, $80, 
382, 390 

Jahnavi 80* 

Jamatr-muni 227 

Jara-buddhi 257, 264-66 

Jita-karman 406, 410 

Jiva or Jivétman 203, 205, 206, 207, 
210, 271, 277, 278, 279; im relation 
to Paramétman and Bhagavat (q. v.) 
211-18, 214, 221, 222, 225-26, 236-37, 
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238, 289-91, 294-95; in relation to 
Brahman (q. v.) 237-38; in relation 
to Lila 260f, 263; in relation vw 
Maya-sakti and Jiva-éakti (q.  v.) 
227-31, 235; its essential character 
227-31, 232; two categories of 231), 
238, 268-69 

Jiva Gosvamin 12*, 14*, 16, 17, 21, 42*, 
48*, 58*, 73*, 74*, 78*, 79, 86, 87, 
88*, 92, 938*, 105, 106, 108, 111-12 
(his life), 118, 114, 115*, 116-121 
(his works), 122, 193*, 124*, 126*, 
127, 128*, 199*, 131*, 135*, 147*. 
149, 150*, 153*, 155*, 156*, 157, 
158", 161, 165*, 167*, 176, 177, 182*, 
188, 190, 191, 192, 193-820 (Sat- 
samdarbha, q. v.), 325, 326, 329, 333, 
335, 336 (on Caitanya), 387, 395", 
420", 439*, 459*, 460, 464-66, 469-71, 
477-90, 492* 

Jiva-mayi or Nimitta-mayai 232-33 

Jiva-Sakti 210-13, 215, 221, 225-27, 
236-87, 238 

Jnana, in relation to Bhakti 197, 15!. 
168, 204, 221, 224, 259, 270-72, 273. 
274-75, 276, 277, 290, 291, 415 

Jnana-kanda 224 

Jiiana-misra Bhakti 
287, 301 

Jitinin, Jiana-siddha or Jiana-yvogin 
270-71, 275, 277, 278, 301 

Jnati-karman in Vivaha 407 


231), 


270.72, 275, 


Kabir = 76* 

Kadaca 30, 46, 70*, 93 

Kaisora 137, 188, 250, 264, 479, 483* 

Kaivalya 272*, 274, 295 

Kala 346 (of fire), 347 (of sun and 
moon) 

Kala-Avataras 240f. 

Kalatma (Diksa) 

Kalpa-Avatira 185 

Kamalakara 44 

Kamaliksa Bhatlacirya 24. See Advaita 

Kanarese Hymnology 69 

Kanada 434 

Kapila 344, 484 

Kapila-pajicaratra 6 

Kapilendra-deva or Raja Bhramara 51* 

Karman, in relation to Bhakti 127, 168, 
991, 257, 270, 290, 295; in relation 
to Mayé-mkti 238; Karma-marga 
272-75, 276, 278; Karmérpana 274, 


Sec Amsa Avatara 
346 
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370; Karma-misra Bhakti 274, 275, 
276; doctrine of 412-18, 415 

Karmaénusthana-paddhati 103*, 408 

Karninanda 50*, 265* 

Kavicandra 128* 

Kavikankana 82* 

Kavikarnapira, Paramananda-disa 11, 
18, 14*, 15*, 18, 22, 23, 25*, 28, 29, 
$1, 32-34 (life and works), 37*, 39, 
43*, 44%, 47*, 49, 52*, 53*, 56%, 
57*, 58*, 59*, 61*, 62*, 68*, 65, 66°, 
67*, 68*, 69*, 70*, 71, 74*, 75, 77”, 
84, 86*, 88, 90, 93*, 95, 97, 121*, 
123*, 158*, 167*, 175, 320, $22, 330, 
338, 423, 424, 429-38, 455-58, 459. 
460, 463, 467, 474-77, 504 

Kddambari 492 

Kala 233 

Kalidasa 491 

Kama 251, 287, 302, 308, 377 

Kamadeva Nagara 24* 

Kama-gayatri 351, 377 

Kanta-bhava 302, 303 

Kanai-disa 104 

Kapalikas 22, 434 

Karpanyu-paryikt 116*, 502 

Karunya 263; reverse of 308 

Karva-Avatara 174 

Kasisvara Misra 42*, 75, 89*. 
342 

Katydyana-smrti 374 

Katyayani Vrata 375, 481 

Kavyas of Caitanvaism 27, 33, 35*, 41* 
90-92, 97-9, 113-15, 117, 418. 450-495 

Kanya-candrika 123* 

Kaya-vvyttha 218 

Kesava Bhatta Kasmirin 15*, 54*, 55* 

KeSsava Bharati 11, 18, 15, 61, 427, 435 

KeSava-Vrata 377 

KeSavadi-nyasa 354° 

Kesavastaka 116* 

Kevala Bhakti 270 

Kevala-Upasaka 271 

Kilakijicita 442, 443 

Kirtana or Samkirtana 23*, 59-60, 71, 
81*, 129, 175, 273, 281, 282, 322, 323, 
328, 335*, 387, 370, 409, 421, 431, 
432 

Krama-dipika $45, 358, 383, 395 

Krama-mukti 274, 290 

Krama-samdarbha 118, 
312 : 

Kriyaévati (Diksa) 346 I 


102, 323, 


192, 194* 295, 
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Krira-bali 387 

Krsna as Nayaka 154-55; as Paravastha 
Avatara 186; ‘identified with the 
Bhagavat 186f, 206, 238-53; in rela 
tion to Avataras and Saktis 246, 260f ; 
his man-like form 217, 247-50, his 
Lila (q. v.) 189, 260-68 ; his Dhimans 
(q. v.) 190, 253-56; his Parikaras 
(q. v.) 256-58, 359; his Prakésgas 
(q. v.) 262-63; his Gunas 137, 306-8 - 
distinguished from Vasudeva (y. v} 
247, 258-59 and other deities 240-47; 
in relation to the Gopis 155, 257-58, 
264-68, 287-88, 302, 310-12, 481-82 

Krsna-bhajandmrta 175 

Krsna-bhakti-sudharnava 104* 

Krsna-bhavandmrta 35*, 455 

Krsna-cailanya. See Caitanya 

Krsna-caturdasi 382 

Krsnadasa Adhikairin 114* 

Krsnadisa Kavirija 28, 36*, 37* 38%, 
39-43 (life and works), 44, 45*, 46, 
47*, 48, 49, 51*, 52*, 58*, 55*, 58*. 
59*, 60*, 61*, 63*, 65, 66*, 68*, 60*, 
70. 71*, 73*, 75, 76*, 77*, 79, 80. 
81*, 83, 84*, 86*, 87*, 88, 89, £0, 99, 
93, 94, 95, 96*, 98, 105, 107, 108, 
109, 112, 113. 115, 116, 118, 129%, 
1@4* 129, 178*, 265", 270. 322*, 324. 
325, $29*, 330, 331, 332-84 (on 
Caitanya), 376, 413, 420", 494, 439, 
455, 459-64, 466, 468*, 470*, 483", 
485*, 496* 

Krsnadasa, Kili 68* 

Krsnadisa, Liudiyaé 24* 

Krsnadasa, Premin 42* 

Krsnadeva Sirvabhauma 461* 

Krsna-Gopi legend, 4-5, 8-9, 169, 417-19, 
464, 471, 478, 493, 500 

Krsna-image 103-4, 386 

Arsna-janma-lithi-vidhi 115, 395* 

Krsna-janmastami 380-81 

Krsna-karndémrta 85*, 41*, 91, 99, ° 102%, 
107, 151, 166, 489 

Krsna-kirtana 7%. See Candidisa 

Krsna-Mantra 344 

Krsnamisra 488 

Krsna-rati 124, 135f, 18°f, $04-6 

Kysna-raya of Karnata 67* 

Krsna-samdarbha 17*, 118, 155*, 173, 
176, 182*, 187*, 188, 189, 193, 1947, 

c 214, 222, 238-68 (survey), 299, 311, 
325, 333, 336*, 477, 479, 488 


Vaisnava Faith and Movement 


Krsna-trayodasi 382 


Krsna-vallabha 100, 101*, 102*, 104*, 
107 

Krsnihnike-kaumudi 35*, 455-58, 459, 
462*, 466* 


Krsninanda Agamavagisa 21, 28, 65* 

Krenarca-dipika 117, 395* 

Krsnarcana-candrika 104* 

Krsnastami 382 

Ksetra 230, 933 (=Prakrti) ; in relation 
to Ksetrajiia 235 

Ksira-vrksa $83 

Kubja or Sairamdhyi 
302, 311, 488-84 

Kulasekhara 151 

Kumara 109 

Kumbha Kalasa, or Ghata, consecrated 
pitcher 347, 354, 389, 390 

Kuvija-vihdryastaka 458*, 501 

Kirma-cakra 983-84 

Kiirma-purana 395 

KuSandika 407, 108, 410 

Kusumafjali 64 

Kuvera 58* 

Kuvera Tarkapaficinana 24* 


182, 155*, 16!, 287, 


Leghu-Bhdgavatémrta. See 
Bhagavatamrta 

Laksmi, Caitanya’s wife 54. 56, 426, 429, 
434 

Laksmi, Mahalaksmi or Sri 188, 215, 22?, 
266, 267, 303, 362, 3881, 386-87 
(image of), 388 

Laksmidhara 63, 65 

Lalita-madhava 114, 120, 265, 312, 323%, 
326-27, 444-48, 449, 473*, 477, 480, 
485 

Lila 168-169, 173, 189, 218, 219, 258, 
260-68, 2838, 287-88, 295, 298, 326, 366. 
370, 416, 417-19, 435, 4380f, 441f, 443f, 
445f, 454, 459f, 464f, 466f, 469f, 472f, 
475f, 477f, 500, 507, 509 

Lila-Avataras 184, 246 

Lila-stavu 118 

Lilisuka (Bilvamangala) 35%, 41*, 814, 
91, 99, 125, 151, 166, 311 

Livelihood, means of 363 

Locana-disa 25*, 28, 29, 36*, 43*, 44, 
49, 52*, 53*, 55, 56*, 58*, 62*, 63*, 
68*, 69*, 70*, 78*, 75*, 86", 88, 98, 
174, 175, 331*, 332, 338. See 
Caitanya-mangala ¢ 

Locana-rocant 117, 163* 


Samksepu- 
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Lohas 253-56 
Lokanatha Acirya 72, 80, 102, 342 
Lokananda Acarya 104*, 339* 


Madana-gopala-stotra 499 

Madanirpana 377 

Madhumali on Mugdha-bodha 111* 

Madhuparka 354, 357, 368 

Madhusiidana Sarasvati 112*, 124* 

Madhustidana Vacaspati 111 

Madhva and his Sampradaya 2, 4. 10, 
16f, 71, 194, 195, 201, 312, 313 

Madhva-bhasya 16, 17*, 312 

Mahad-anubhava 220, 221, 249, 252, 255 

Mahabhiigavatas, five 407 

Mahabharata @, 4, 151, 167, 177, 202, 
245, 947, 404 

Mahadipa 360 

Mahadvadasi 366 

Mahakala 215 

Muahiprasada 341, 
405, 407, 411. See Naivedva 

Maha-Vaikuntha. See Goloka 

Maha-vakrt-srotr 246 

Mahavakya 244-46, 247 

Maha-Vasudeva 250 

Mahavira 344 

Maha-Samkarsana 250 

Mahesa or Mahesvara of Mithila 64 


348, 3620, 304, 370. 


Mahisi %66, 283, 302, 311, 359, 445, 
484-5 

Maitrya. Sce Sakhya 

Malamisa 345, 383 

Mamata 301, 303 

Mammata 166* 


Manah-siksa 91 


Mangala-ghata 354. See Kumbha 


Mandala (Tantric) 345, 848, 349, 350, 
351, 377 
Mandapa 316 (for Diksa), 358 (as gift), 


389-90 (for image-installation). 39!, 
393 (in lemple) 

Manohara 92* 

Manohara-dasa 12*, 50*, 95, 96. 99, 109, 
101, 105 

Monomayi (Marti) 355 

Mantra and its efficacy of 252, 341, 342, 
348, 349, 350, 353, 357, 360, 362, 365, 
373, 377, 379, 380, 383, 384, 385, 
386, 389, 890, 391, 406, 407, 409, 
412; types of 345, 351 

Mantra-diksi. “See Diksa 

Mantra-guru 278, 281, 342-40 


Mantra-muktivali 348 
Mantra-samhara 343 
Mantra-siddhi 339*, 383 
Mantra-suddhi 342, 345, 356 
Mantroddhara 339*, 343 
Mantropisanamayi (Lila) 
Manjari 181*, 328* 
Manu 379 
Manvantara-Avalaras 
Maryadi-mirga 129. 
(Bhakti) 
Mathuri-mahitmya 114, 418 
Mathurdstaka 119 
Matsya-purdna 104", 198, 386, 392, 39<, 
395 
Matter or material causation 
Madhava-ghosa 48*, 49 
Mddhava-mahotsava 117, 19). 
489* 
Madhavendra Puri 10, 11, 12, 13, 16, 
18-9, 23, 24, 25, 52*, 58*, 69, 339*, 


281-82 


185, 239 
See Vaidhi 


933-30 


469-71, 


431 

Madhuryu or Madhura (Ujjvala) Rasa 
126*, 145, 148-49, 153%, 272, 286, 
287, 299, 300, 302, 810f, 324, 327, 


$¥8*- its Alambana-Vibhava 154-53, 
its Uddipana-Vibhava 159, its Anu- 
bhava 159-60. its Sativikas 160, its 
Vyabhicari-bhavas 160, its Sthayin 
160-65; stages of manifestation 16!- 
63; its superiority 153*, 188, 190, 
M14, 229, 246, 260, 263-64, 303. 41S, 
486-87; as an aspect of Hladini Sakti 
(q. v.) 263. See Aisvarya 

Madhva. See Macdhva 

Magha 151], 486 

Magha-suina 376 

Mana 162, 164, 500 

Manasananda 298 

Manasi Arcani 367 

Mitrkis 389, 407 

Matrkaé-nyasa 354 

Miya. See Advaita-vida 

Maya-Sakti 188, 203, 204, 210-13, 215, 
Q99, 925-97, 228, 229, 230, 231-37, 
938. 260, 265, 269, 272, 275, 287, 289, 
290, 295, 298, 414 

Megha-dita, comin. on 116 

Midday rites 341, 363-64 

Mimamsa 241-42 

Minanatha (Kama-sastra) 390* 

Monthly Observances 341, 375-83 

Morality and Religion. Sce Ethics of 
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Caitanyaism. 

Morning worship 341, 353-62 

Mrta 363 

Mudra (Tantric ) 347, 350, 351, 354, 357, 
358, 360, 361, 377 

Mukté-caritra 31, 41*, 92, 118*, 1194, 
265*, 323. 327, 461*, 469, 472-74, 498%. 
499*, 

Mukta-phala 200, 370 

Mukti, Moksa, or Apavarga 175, 190, 203, 
904, 222, 224, 238; means of 270, 271 ; 
in Vaisnava view 289-92, 296, 370° 
types of 294-95 

Mukunda 109, 435 


Mukunda Cakravartin 42* 
Mukunda-datta 61, 62 

Mukunda-mala 151 

Muhunda-mukttvali. 116*, 455*, 458%, 


501, 502-3 

Muthundastauka 499 

Murari-gupla 25%, 27-30 (life and works), 
33, 34, 37*, 38, 39, 42*, 43*, 44, 46%, 
47*, 49, 51*, 52*, 58*, 55, 56*, 57*, 
59*, GU*, 62*, 65, 68*, 71*, 73*, 74* 
75*, $3, 88, 89, 90*, 94, 174-75 (on 
Caitanya). $20, 322*, 333*, 337, 423, 
124, 426-29, 430, 434 

Mardhabhighrana 406, 411 

Mila-Mantra 348, 350, 351. 
356, 361, 363, 364, 380 

Mirti, Ritpa or Vigraha 187%, 189, 216-18, 
220, 221, 229, 218-50, 354-55. See 
Image 

Miarti-dhara 389 


302, 35%, 


Marti-suddhi 356 
Nakta-vrata 375 


Namaskara 368*, 385 

Nanak 76* 

Nandana Acarya 426 

Nandotsavadi-carita 114*, 507-8 

Nuaiskarmya 273, 274 

Naivedya 357, 360-61, 
Mahaprasida 

Nurahari Cakravartin 29, 35*, 50*, 94, 
95, 96, 99, 101, 104, 105, 118 

Narahari Sarakara 25*, 44, 48, 49, 50, 
53*, 63*, 70*, 98, 174, 175, 176, 332. 
333* 339* 

Narasimha-purina 3985 

Narakrti 217, 247-50 

Nagottama-diasa 63*, 72*, 80, S8, 112 

Nerottamu-vildsa 60*, 72* 


368, 375. Sve 
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Navadvipa circle of devotees, or tradition 
38, 43, 48, 77*, 79, 87, 88, 97, 121, 
their theology 174-76, 322*, 331, 382, 
338-39 

Nava-Vrndavana 

Navastaka 499 

Navya Nyadya 28, 54*, 64, 150 

Nava-yuva-dvandva-didrksistaka 499 

Niagara-bhiva. See Gaura-nagara doctrine 

Naman or Nama-mahatmya 130, 189, 
219-20, 341, 359 (eight sacred), 365. 
366, 369-70, 414, 430* 

Nama-karana 406, 411 

Namaparadha 130, 370, 403, 105, 407 

Nerada-paicaritra 6, 21, 151, $43, 344 

Ndarada-sdndilya-siittra 2%, 167-68 

Naradiya (Purana) 358, 386, 395 

Narayana 186, 244-415, 246, 247, 249, 250, 
307, 436 

Narayana Bhalla 103*, 403 

Ndariyana-Upanisad 247, 404 

Nardyanadhydtma 313 

Nirayani 37* 

Narayaniya (Mahabharata) 2, 184, 187 

Natha cult or Nathism 21, 22 

Nataka-candrilai 11% 119, 120, 154*, 441* 

Natya-sistra 144*, 448, 468. See Bharata 

Nayaka, classification of 187 

Netra-Mantra 351 

Netronmilana 390, 391 

Nilambara Cakrav artin 

Nikut ja-keli-birudavali 

Nimai. See Caitanya 

Nimbarka and his Sampradaya 2, 
10, 55* 

Nimitta-mayva 232-33 

Nirguna 189, 221, 276 (Bhakti) 

Nirjala Ekadasi 378 

Nirajana 349, 378 

Nirmalya 129, 282, 349, 362 

Nirvisesa 207, 225-26, 271, 272, 277, 275, 
299. See Visesa 

Niskama (Karman) 273, 274 

Niskramana 406, 409 

Nityananda 18, 24*, 25*, 31, 35*, 36, 37*, 
38*, 39, 41*, 44, 58-59, 61, 62, 63, 70*, 
71, 79, 80, 81*, 89, 111, 115*, 175, 
328*, 333*, 337, 338, 339*, 426, 430, 


265, 447 


51*, 52, 66 


505, 507* 


4, 6, 


434,435 

Nilyananda-dasa 50*, 95, 96, 99, 101, 
104* 

Nivrtti 269-70 © 


Nrsimha 101, 107 
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Nrsimha as Parivastha-Avatira 186, 386 

Nrsimha-caturdasi 378 

Nrsimha-paricaryai 375 

Nrsimha-tdpani Upanisad 186 

Nyasa (Tantric) 347, 348, 351, $52. 354, 
356, 377, 384, 390 


Pada-candriké comm, of Rayamukuta on 
Amara-kosa 113* 

Pada-composers on Cuailanya 43*, 47-50, 
63*, 70*, 97, 174, 322, 325, 331. 332, 
423 

Pada-kalpataru’ of Vaisnava-disa 
50*, 70*, 93, 108*, 431 

Pada-sevi 281, 370 

Paddhatis 403 

Padmanabha 109, 110* 

Padmanabha Cakravartin 72" 

Padmapada 13 

Padma-purtna 6, 117, 116, 182-88, 151, 
157, 186, 192, 200, 201*, 245, 247, 248, 
954, 263. 267, 288, 311, 312, 343, 350, 
352, 358, 381, 382, 395, 455, 483, 486 

Padmavati 58 

Padydvali 1*, 15*, 18, 31*, 68, G9*, 74, 
84*, 92, 107, 108*, 114, 119, 120, 166*, 
265*, 323*, 424, 431, 439, 510-11 

Paksadhara Misra 64 

Paksa-vardhani Ekadasi 373, 375 

Paficagay,a 346, 352, 380, 390, 392 

Paiica Mahayajha 364 

Paficarilra 21, 151, 181, 187, 281, 349, 4:0 

afica-lattva 25, 31, 50, 70*, 80*, 93, 175 

Paficimrla 357 

Pancopasana 407, 461 


32, 48, 


Paradise. See Goloka 
Parakiya doctrine 154, 155, 264-66, 310-12, 
479-80 


Paramahamsa-priya 200 
Paraminanda-disa. See WKavikarnaptira 
Paramananda-gupla 46*, 48* 
Paramitman, concept of, 205-6, 207, 225. 
801; in relation to Jiva and Prakrti 
(q.v.) 203, 211-12, 225-27, 228, 230, 
931, 283, 235; as Ksetrajiia 235-36 ; 
as the source of Avataras (q.v.) 236, 
289-42 (See Purusa) ; his abode 253 ,; 
attained by Yoga 272, 274 
Paramitma-samdarbha 16*, 116*. 118, 
198, 194*, 200, 206. 207. 211. 214. 
925-238 (survey), 289, 308 
Paramikarana %856 
Para-vyoman 258 
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Paravastha-Avatara 185, 186 

Paribhisi 243-44 

Pariccheda-vada 203. 237 

Parikrama 281 

Parinama-(or Vivarta-) vida 234 

Paroksa-vida 278 

Pavitrarepana 379-80 

Padodaka 362, 364, 370, 405 

Padya 354, 361. 368 

Pani-grahana in Vivaha 

Papa. See Sin 

Papa-nasant Ekadasi 

Parana 374-75 

Parsada or Parikara 189, 221. 222, 23%, 
238, 248, 249, 250, 252, 255, 256-58, 
959, 261, 268, 267, 277, 283, 85-86, 
287, 293, 295, 296, 298, 299, 303, 306, 
308, 333; worship of 353, 355 

Pirsva-parivartana-Ekadasi and Utsava 
372, 381 (Katidana-Utsava). 382 

Patalas 253 

Patitya 367 

Paste (Anulepana) 358 

Pasupatas 434 

Perfect person, the deity as 203,216, 221, 
225, 276, 286 

Palafijali 434 

-austika-karman 406, 411 

Pitrs, ancestors, worship of 403-5, 407 

Pilgrim's Progress 179 

Pitha-pijaé 356, construction of 
388, 391 (Pindika) 

Plurality of Jivas 203, 230-31 

Poetics, Sanskrit, im relation to Vai nava 


407, 408 


373, 375, 376 


Pitha 


Rasa-sastra (q.v.) 193f, 185f, 151. 
158f, 304-6 

Popular Cults (Manasi. Vasuli and 
Dharma) 22 


Prabhava-Avatara 185, 186 
Prabodha-candrodaya 488 
Prabodhananda, in relation to Gopila 
Bhatta 94, 95, 96-99, 101, 102, 107, 
108, $42 
Prabodhananda Sarasvati 


10*, 70", 85, 


97f, 322*, 331-32 (on Caitanya). 
466-67, 495-96 
Practices, Devotional. See Ritualism 


Pradaksina 361, 368*, 369 
Pradyumna, as 2 manifestation 
189, 251; his abode 253 

Prahvi 215 
Prakata-lila 155, 181, 189-90, 254,; 255, 
258, 260-64, 266, 292, 310-11, °464, 


184, 187, 
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465, 477 
Prakisa 188, 217, 218, 228, 255, 256, 262 
Prakisananda 18, 75, 99* 
Prakrti 183, 189, 207, 211, 222, 225-26, 
299, 230, 232, 233, 253, 276, 277 


Pramana, theory of 172, 182, 198-201, 
210, 221 
Prameya-ratnavalt 11, 12, 17 


Pramrta 363 

Pranaya 162, 300 

Pranéima-pranaya 502 

Prapatti 414, 416 

Prasida, divine grace 188. 
276-77, 371, 414, 415, 416 

Prafraya-Bhakti 147, 310 

Pratiparudra. See Gajapati Pratiparudra 

Pratibimba-vada 208, 237 

Pratiloma-Diksa 343 

Pratimarcana, image-worship (q.v.) 180 

Pratyaksa-mani-mahesvart 64 

Pravasa 165 

Pravrtti 269 

Prayer, necessity of 296 

Prayuktakhyata-candrika 115 

Pradurbhava 217 

Prakrta Gunas. See Gunas of Prakrti 

Prana 233, 360, 364 (Pajica) 

Prina-Pratistha 390 

Pranayama 350, 351, 352, 354, 361, 384 

Pratah-Pranima and Pratar-Dhyiana 349 

Priatar-Arca. See Morning worship 

Prirthandsraya-caturdasaka 498* 

Prarthanémrta 499 

Pre-Caitanya Vaisnavism 

Preceptor. See Guru 

Preman 161, 277, 285, 287, 300, 365. See 
Priti 

Prema-bhakti 127, 198, 183, 134, 204, 
225, 289, 298, 304, 328, 333, 340, 37], 
393, 415. See Priti 

Prema-piira 499 

Prema-vaicittya 164*, 165, 444 

Prema-vilisa 15*, 19*, 24, $7*, 38*, 41*, 
50*, 56*, 59, 72*, 79, 95, 109, 110*, 
111*, 121 

Preminanda 209, 215 

Premiimbhoja-makaranda 474, 497, 498* 

Premendu-sigara 118, 118*, 501 

Premendu-sudhé 502 

Preyas (Rasa) 145, 147, 806, $10 

Prita (Rasa), Samrambha and Gaurava 

¢ 148, 146-47, 310 
Priti, the highest good 145, 204, 288-91; 


191, 238, 


7-29 


Vaisnava Faith and Movement 


its characteristics 296-300; in relation 
to Bhakti and Mukti 295-96: dis 
tinguished from Sukha 296-97, 298; 
involves Madhurya 299; ils stages 
300-4. See Bhakti 

Prili-camdarbha 116*, 118, 193*, 194* 
185*, 138*, 150", 154*, 155*, 156°, 
157, 1938, 194*, 195, 225, 267, 288-312 
(survey), 826 " 

Priyadarsikaé 438 

Priyaté 148, 296-97 

Pumsavana 406, 409-10 

Punar-Acamaniya 357, 368 

Pundarika Vidyanidhi 18 

Punyaranya 200 

Purascarana 341, 343, 350, 383-85 

Purana, and Ilihasa, as sources of theo- 
logy and practice 172, 182, 195-202, 
236, 244-45, 246, 254. 312, 313, 320, 
396, 341, 342, 345, 348-49, 357, 358, 
360, 362, 364, 371, 374, 381, 386, 
388, 389, 395, 403, 404. 406, 412, 
428, 478, 488* 

Puridasa 32* 

Purusa or Purusa-Avatara 184, 188, 246; 
in relation to Paramitman 236, 239, 
240-43, 307 

Purusa, actionless 230 

Purusartha, Bhakti as 

Purusottama 14* 

Purusottama Acarya 380, 31* 

Purusottama-tirtha 12 

Puspa, offer of (Pauspika or 
karman). See Fowers 

Pusti-marga (=Raginuga, q. v.) 133 

Pajé 354 (Manasa), 353 (of Parsadas), 
359 (of Anga-Upanga). 365 

Parva-raga 164, 31], 489, 443, 446, 476, 
479 


2601; Priti as 289f 


Puspa- 


Raghunandana 21, 22, 23, 41%, 65*, 341 

Raghunandana Gosvamin 505 

Raghunatha Bhatta 41*, 42*, 88, 93, 122, 
131*, 428, 459* 

Raghunatha-dasa 30*, $1, 42*, 58*, 81%, 
83, 87*, 89-93 (life and works), 97%, 
102, 108, 115*, 116*, 190*, 122, 131%, 
158*, 265*, 822-23 (on Caitanya), 
327, 330, 342, 343*, 420*, 423, 435, 
459%, 461*, 467-69, 4792-74, 477, 
496-500, 510, 515 

Raghunatha Siromani 649 65* 

Raghupati Upadhyaya 74 


Index 


Ranga Puri 592* 

Rangasthala-krid& 114*, 507, 508 

Rasa, categories of 145-50, 286, 303-4, 
309-10; as devotional sentinrent 261, 
264, 266, 285, 295 (see Bhakti) ; 
Bhagavat as 213-14: conflict of 
149-50, 309; locus of 306. 

Rasargaungidhara 124* 

Rasa-manjart 101* 

Rasa-Sastra 123-70, 264, 266, 267. 286, 
326-27, 448, 459, 464, 471, 509, 511 

Rasa-tarangint on Rudra’s Srigdra-tilaka 
101* 

Rasabhasa 150, 266, 309 

Rasdmrta-sesa. See  Bhalkti-rastimrta-sesa 

Rasdrnava-sudhikara 144*, 151, 154*, 
160*, 161*, 162*, 164*, 165*.. 443*. 


Rasika-ranjani- on Bhanudatta’s Rasa- 
manjart 101* 
Rasika-rangadéi  1%'7* 


Rati 
Ratha-yatra 377, 
Ratvabhasa 134 
Radha and Gopis as Niyikas 154-57, 302, 
482, 509; their Gunas 159; as consorts 
and Hladini Sakti of the deily 192. 
214, 267-68, 311-12, 465. See Gopis 
Radhi-bhajana 498-99 
Radha-bhiva 40, 49. 70*, 131, 174, 175, 
324-25, 328-32, 337 
Radhabhischa 469 
Radhadaniodara 12* 
Radhi-image 103, 386 
Radha-legend 5, 6, 8-10. 157 
Rddhf-krsna-ganoddesa-dipiki 
121, 157* 
Radha-lersnojjuala-kusuma-keli 90*, 91, 
401* 474, 498*, 499 
Radhamohana Gosvimin 
Radhamohana Sarman 
Riadhd-premaémria 92* 
Rddha-rasa-sudhdinidhi 99", 466* 
Radhavallabhi Sect 6, 99* 
Rddhikistaka 499 
Rddhikdstottara-sata-ndima 497 
Raga 162, 283, 300, 301 
Raga-varima-candrika 131%, 487* 
Raganuga (Bhakti) 126, 130-833, 183}, 
158*, 174, 175, 280, 283-86, 296, 323°, 
324, 326, 459, 497 
Riigitmika (Bhakti) 
326 . 
Raghavendra Puri 69 v. 


67 


300, 303, 366. See Krsna-rati 
431, 433. 436, 437 


35*, = 115, 


112*, 2965" 


104* 


132, 283, 285, 296, 
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Rajasika Purina 198 

Rajasekhara 485*, 488 

Rama as Paravastha-Avatara 186 

Ramabhadra Sarvabhauma 64* 

Rama-navami 377 

Ramaprasada-deva Sarman 103* 

Raminanda-Raya 49, 53*, 69-71, 84, 321- 
25, 9880-31, 343”, 423, 428, 431, 
435-36, 438-41 

Ramananda-vasu  48* 

Ramanuja 2, 4, 9. 10, 11*, 17%, 176, 194, 
195, 202, 227, 230 

Radmastaka of Murari 

Ramayana 151* 

Rasa-lila or Riasa-vatra 8, 103, 342, 481, 
509 

Rasa-paficadhyaya 16 

Rayamukuta 113* 

Reality, Ultimate 204-6, 207-9, 289: rela- 
tive, of the world 234-35. and of 
Jiva 228f 

Rites and Duties, Daily 
Devotional Acts 

Ritualism and Devotional Practices 340- 
412, 414 e 

Ritualistic Works 108*, 395* 

Rodani 45* 

Rosary 384 

Rtamrta 3863 

Ruci 134, 278 

Rudha Mahabhava 162 

Rtudra-yamala 405 

Rudrata 148, 154* 

Rudra or Rudrabhatta 

Rukmini 161, 966, 445f, 484, 485. 
Mahisi 

Rukmini-svayamvara 19 

Ripa, form 189, 218. See 
Vigraha 

Ripa Gosvimin 8, 19, 21, 35*, 41*, 42, 
58*, 60*, 72*, 73-75, 73” (conversion 
to Islam), 79, 80, 81*, 84*, 85-88 
{in relation to Caitanya), 90, 92, 93, 
94, 95, 96, 97*, 100*, 102, 104, 105*, 
106, 107, 108, 109-11 (life), 1138-15 
(works), 119-21 (date), 122, 123-70 
(two works on Rasa-éastra) , 176, 181-92 
(Samksepa-Bhdgavatéimrta), 194, 289, 
264, 266, 280, 286, 300, 304, 310, 
311, 321-27 (on Caitanya), 329, 333, 
335, 336*, 337, 342, 343*, 395*, 420*, 
428, 424, 428, 431, 435, 436, 438, 489, 
441-50 (dramatic works), 456*, 458”, 


27*, 426, 430* 


341. See Daily 


101*, 154*, 310 
See 


Marti or 


459, 460, 467, 468, 473*, 474, 
480*, 484, 485, 490-98, 497*. 
600-10 (Stotras and Gitas), 518 
Ripesvara 109 
Rk-parisista 157 


477, 
498, 


Sabda as Pramina 172, 182, 196-98 
Sabdilokoddyota 67* 


Saccidinanda 210, 212, 216, 222, 297, 
236, 258 

Saci 51, 52", 62. 322, $23, 926, 426, 422, 
434 


Sadacira, Vaisnava 349f. 364f, $71, 393-94 

Sadinandi 44 

Sadukti-karnamrta 1*, 511 

Sadyomukti 274, 290 

Sahajiya 21, 22, 70*, 380, 486* 

Saints and Devotees 277-78. See Bhakta 
and Parsada 

Saiva Agama 21 

Saknitava (Bhakti) 279 

Sakalikarana 356 

Saker Malik 78, 110 

Sakhi 147, 310 

Sakhie 157, 158", 418, 420* 

Sakhi-bhava 131, 158*, 328*, 467, 497 

Sakhya or Maitrya 148, 145, 272, 282, 
286, 287, 296. 300, 301, 802, 303, 310, 
328*, 370, 465 

Sakti in relation to Bhagavat 190, 191. 
207-6, 209; doctrine of 21, 171, 210-15. 
246. 260, 266-68, 278. 279, 283, 287: 
enumerated 187, 215. See also Hlidini, 
Jiva-, Maya-, Samdhini, Samvit-. and 
Svariipa-Sakti 

Sama 286. See Santa 

Sama-drsti 275 

Samaya- or Kdla-kaumudi 101*, 107 

Samadhi or [évara-pranidhana 209-38, 281. 
See Saksatkara 

Samavartana 406, 411-12 

Samdsa-vdda 64* 

Sambandhokti 200 

Sambhoga 165, 448, 445, 454 

Samdhini Sakti 219-13, 215 

Samdhyi (Tantriki) 948, 351 
Vedic), 867, $77 

Samgita-mddhava 98, 486-67 

Samgita-nataka 70, 84, 489 

Samgita-sastra 463 

Samkara or Samkaracaryn 2, 3, 12, 13f, 
17*, 62, 66, 71, 112", 200-1, 207, 231, 
234, 801, 480, 498 


(also 
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Samkara-deva 24, 76* 

Samkararanya. See Visvaripa 

Samkalpa-kalpadruma = 117, 
464-66 

Samkalpa-mantra 278, 274 

Samkarsana 184, 187, 236, 245, 251, 253, 
See Maha-Samkarsana 

Samkirtana. See Kirtana : 

Sampradaya or Sampradayika Acira 352, 
362, 367 

Samsara 229, 283, 289, 295 

Samskaras (Smarta) 341], 348, 408, 404, 
406-12 

Samskara, of the image 356; of rosary 
384 

Samskdra-dipikad 103* 

Samksepa-Bhagavatémrta 16, 114, 119%. 
122, 176. 177*, 181-92 (survey), 
193 (index), 289, $25, 335 

Samksipta-Diksa 349 

Samnidhipana 356, 391 

Samnirodhana 356 

Samnyasa 108*, 406 

Sampirna Ekadasi 379-73 

Sampradana in Vivaha 407, 408 

Samvit-Sakti 219-138, 215. 269* 

Sanatana Gosvamin 8, 16, 42, 58, 66*. 
72*, 73-75, 73* (conversion to Islam). 
79, 80, 81*, 85-88 (in relation to 
Caitanya). 90, 92, 93, 94, 95. 96, 97%, 
102. 104-6 (authorship of Hari-bhakti- 
vilfisa), 108, 109-11 (life), 112-13 
(works), 119 (date), 121, 122, 181”, 
176, 177-81 (Bhagavatdmrta), 190, 
191, 194, 265*, 322*, 325, 3$926-28 
(on Caitanya), 329. 388, 335, 336° 
337, 340, 342, $48, 428, 431, 459", 477, 
492*, 498, 509* 

Sanatana Misra 56 

Sanga-siddha (Bhakti) 279 

Sanskrit Poetics. See Poetics 

Sapta-gataka of Hala 6, 157 

Saranapatti 280, 281, 371 

Sarasvati-vilisa 68*, 340 

Sarvajfia Jagadguru 109 

Sarva-samvddini 10*, 118, 192, 194, 196, 
198*, 202, 208*, 205, 285*, 313, 
319, 336* 

Sarvatobhadra Mandala 849, $77, $80, 391 

Sata-sloka of Sarvabhauma 65* 

Sat 406 

Sat-kriyd-séra-dipika 168", 994, 40-12 

Sat-samdarbha or Bhé&gavata-samdarbha 


122, 336* 


Index 


106, 118, 176, 192, 193-313 (survey), 
318-20 (index), 325 

Satyanrta 363 

Sayana-Ekadasi 372; Sayana-Utsava 379 

Sadhana-bhakti, Vaidhi and Raganuga 
(q. v.), 126, 128f, 180, 181. 183, 204, 
225, 286, 298, 340 

Sddhana-paddhati 116* 

Sidhanamrta 115* 

Sadhu-sanga 129, 278 

Sdhitya-darpana 116*, 148, 151, 
166*, 442*, 443*, 504* 

Sdhitya-kaumudit 167* 

Saksatkara or Bhagavad-darsana, beatific, 
vision, 221, 223-24, 247, 248, 249, 252, 
270, 290-92; Bahis and Antar 232; 
its Abhiasa 292-94, 295 

Salokya (Mukti) 294, 404 

Salagrama 56, 355, 356, 407 

Samanya-bhakti 126, 127, 1380 

Sdmanya-biruddvali-laksana WG, s1:17* 
504, 505* 

Samipya (Mukti) 294, 296. 404 

Sammukhya 269, 274 

Samkhya 220, 226, 232, 235, 298 

Sdmkhya-kérika 486 

Sandilya-sittra 2, 67*, 167-68 

Santa-bhakti 145-46, 272, 275, 286. 287. 
2906, 301, 310 

Saplupadine 409 

Sdrada-tilaka 345, 346, 395 

Sdranga-rangada Comm. (of Krsnadisa’ 
41*, 100*, 107; (of Baladeva Vidya- 
bhisana) 177* 

Sdra-samgraha 118* 

Sdra-samgraha-dipiki  103* 

Sdrat-sdra-tattva-samgraha 93* 

Sdrdvali 64* 

Sarstya (Mukti) 278, 294, 296 

Saripya (Mukti) 278, 294, 404 


162%, 


Sarvabhauma (Vasudeva)  Bhatticaryn 
45*, 61*, 62*, 63-67, 70, 73*, 119, 


322, 427, 430, 435, 436*, 438, 460* 
Sdrvabhauma-nirukti 64* 
Sdtvata Tantra 184, 187 
Sattvika-bhavas of Krsna-rati 

809 
Sattvikabhaisa 141 
Sattvika Purana 198f, 245 
Sattvika-vrddhi-sraddha 410, 411 
Sect. See Caitanya scct 
Sectarian mark. @ce Vaisnava-cihna 
Seva 279 


140-41, 160, 
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Sevaparadha 130, 403, 405 

Sevya-sevaka-bhava 2038, 238 - 

Sesa 250 

Sex impulse 5, 169, 288, 418, 464, 493. 
See Erotic Mysticism 

Siddha-loka 253 

Stddhdnta-ratna 269* 

Siddhartha-samhita 355 

Sikhara-dipa 381 

Siked-dvddasa 115* 

Siksi-guru 278 

Siksistaka 84, 119 

Silabhattarika 265*, 485*, 488 

Simantonnayana 406, 410 

Singabhipala 151, 154*. See Rasdrnava- 
sudhakara 

Sin 361 (thirty-two kinds), 414, 416 

Sisya, Disciple, 341, 342-49 

Sita, mother of Lokanatha 

Siva-ratri 103, 341, 376 

Sivananda Cakravartin 42* 

Sivananda-disa-sena 32, 34, 48*, 70%, 433, 
436, 437, 457* 

Skanda-purina 151, 199, 267, 312, 353, 
381, 395, 406, 482* 

Smarana 281, 365, 370, 455 

Smarana-manyalaikadasa 115, 
513-15 

Smirta rules, their 
Vaisunava 403-5 

Smrui 172, 352, 363, 394, 403, 404 


72 


“aS 
455, 459, 


applicability to a 


Smrti Works  103*-104*, 340-41, 379, 
394. 395*, 403 
Snina 349 (Manasa-), 350-51, 352 


(Grha-), 355-58, 389 (of the deity) 

Snina-yalra 3877, 437 

Snaniya 368 

Snataha 371* 

Sueha 161, 300 

Song and Dance in worship 3567, 871. 374, 
375, 376, 377, 381, 382, 390, 391 

Sosyanti-homa 406, 410 

Sodasopacara 367. See Upacara 

Spring Festival 376-77 

Sraddhai 129, 278 

Srauta Vidhi 353 

Sravana 129, 273, 280, 370 

Sravana-dvadasi-vrata $81 

Sravandhladini Comm. 102* 

Sriddha 108*, 341, 364, 372, 389, 391, 404, 
405, 407 

Sriddha-kala-niriipana 


Sri, See Laksmi 


111* 
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Sridhara-disa 1*, 511 236-37, 238, 246, 261, 265*, 266, 269, 
Sridhara Svamin 13-4, 16, 18, 20, 25, 276, 289, 290, 292, 295, 298, 308, 311 
112*, 186, 480 Svartpa-siddha (Bhakti) 279 
Srikrsna-lilimrta 19, 20 Svaripananda 222, 254 
Srimad-bhdgavata. See Bhayavata Sva-samkalpa-prakasa 499 
Srinatha 33* Svastika 351] 
Srinivasa Acdrya 48, 63*, 80, 88, 103, Svayam-utpreksila-lili 458", 502, 503 
112, 265* Svayam-ripa 182-88, 219, 252 
Srivaisnava 71, 94, 95, 106*, 343, 344 Svagata 368 ‘ 
Srivisa 23, 25", 97*, 35%, 37%. 38, 50,  Svaha (=Maya) 344 
51*, 58%, 59, 70*, 78, 175, 321, 398* — Svaimsa = 182-85 
428, 429, 430, 132, 131, 435 Svarasiki (Lila) 261 
Srnigara Rasa 195, «135, 158, See Sveladvipa 478 
Madhurva Syimasundara Acirya 19. 112 
Srigaratilalen 101* Svamananda-disa 68*, 265* 


Sruti 172, 195, 197f, 216. 288, 242, 245. 
244, 249, 284. 288, 298. 312, 313, Tadekitma-riipa 182-83 


323, 341, 363, 405 Tamil Alvars 69 
Stava-mal@ 114, 116*, 118*, 119, 167*, = Tantra 20-92. 157, 182, 192. 196*, 280, 
321-22, 500-10 341, 373, 379. 395, 106, 188* 
Stardnvali 90-91, 116*, 322-95. 461*. 468*.  Tantra-bhdgavata 200 
474*, 496-500 Tonira-sira 21 
Sthina-suddhi 336 Tantric rites and formulas 841. 313, 345, 
Sthapana 356. 390, 391 347, 348, 349. 350. 353. 360. 377 
Sthav~bhava of Krsna-rati 143-45, 304-€ 383, 384, 385, 356, 407, 412, 1h 
Stotra-kavva 90-91, 97, 99*, 493-504. 510 Tantu-parvan 346 
Subandhu 474, 490 Tapana Misra 51*, 93, 428 
Subodhani Comm. 100* Tapas 259, 406 
Subuddhi Misra 45* Tarka or Reasoning 171, 182. 197 
Sudarsuna 53, 429 Tarpana 351, 388, 385 
Suddha Jiva 229, 932. See Jiva Tattra-cintdmani 64 
Suddha Bhakti 271-72, 271, 275 Tattva-dijnka 200 
Suddhi, six forms of 356 Tattva-jiana 215 
Suka-hrdaya 200 Taltva-samdarbha 12*, b4", 1G 17, 112", 
Sukha 296-97 118, 127", 193, 195, 196-206 (survey). 
Sunanda 41* 937, 335, 336* 
Sidra, his tile to worship 81*, 343, 345, Tatlva-vada or Tattva-vadin 13, 17*, $35 
355, 389, 394, 106, 491 Tamasika Purana I98f, 245 
Sutra-malikd. See Dhitu-sittra-malika Tatparya-dipika on Meghadiita 116 
Stiryadasa Sarkhe] 80* Temple, construction of $41, 392-93 
Svabhava 233, 300 Temple Ritual 340f, 351-52, 362 
Svakiya-vdada. See Parakiva-vada Theology and Philosophy $9, 40, 48, 171- 
Sva-niyama-dasaka 90*, 497, 498*, 500° 320 (survey); of Navadvipa dis 
Svapnesvara 67* ciples (q. v), 174-76, 338-39 
Svarga 273. See Paradise Tila 352 


Svaripa of Krsna 181-83, 261, 314; of | Tilaka. See Vaisnava-cihna 
Bhagavat 211f, 216, 217, 991, 929, Tithi 346, 372-73 
235, 298, 299, Traikaliki Paja 383 
Svaripa Dimodara 24*, 27, 28*, 30-1,  Tirtha 3450 
39, 46*, 68*, 71*. 76, 83, 89*, 90, 93, Tirtha-vasa 129, 281 
175, 322, 323, 339*, 498 Trees, sacred 359 
Stariipa-Sakti 128*, 155*, 210-15, 920, Tukidram 69 
221, 222, 223, 226, 227, 230, 232-33, Trimalla Bhalla 94, 95, 101, 107, 108, 


Index 


428, 431 
Tribhanga-paicaka 501 
Trinity, graded 205-7 
Tri-sparsa (Ekadasi) 
Tri-samdhya 377, 383 
Trivikrama, worship of 378 
Tulasi 390, 352, 354, 357, 359 (Mahit- 

nya). 362-63, 364. 365, 368, 370, 375, 

381, 384, 393 


373, 37) 


141, 159-60, 309 

Uddhava-samdesa 118, 492-98 

Uddipana-Vibhiva of Krsna-rati 
159, 306, 308-9 

407, 409 

125, 327. See Madhurya 

19, 22, 41%, LOd*, 114, 
119, 120, 123f, 126, 182, 187, 148, 
153-66 (survey), 166-167 (index). 
311” 312, 326, 459, 442*, 443, 4447, 
445, 474*, 480 

Ujjvala-nilamani-kirana 118*, 126* 

Unmilani Ehadasi 373, 375 

Upacara in worship 357, 367, 368, 374 

Upadesimrta 115* 

Upanayana 406, 411, 484 

Upanisad 66, 232, 312, 321, 322, 406 

Upa-rasa 150 

Upavasa, fasting 372, 374 

Upavita or Pavitra, offer of 

Upadhi 208, 237, 289 

Upisana 261, 262, 269, 278. 288 

Upasana-hhanda 224 

Upendra as Avatara 186 

Utthina-Ekadasi or Prabodhani 372, 

Uthalika-vallari 118, 116", 11, 
503-4 

Utkanthd-dasaka 499 

Uttara-vivaha = 407, 409 

Urdhva-pundra 352 


Udbhasvaras 
138-40, 


Udieya-karman 
Ujjvala Rasa 
Ujpvala-ntamani 


153” 


ba7 


382 


308, 


Vahirmukha 293 

*Vaibhava- or Vibhiti-Avatara 
240 

Vaidhi (Bhakti) 102, 126. 128-30 (its 
sixty-four Angas), 131, 182, 134, 175, 
280-83 (cleven stages), 285, 286, 340, 
370, 393, 394, 415 

Vaikuntha or  Maha-Vaihuntha. See 
Goloka 

Vaimukhya 269-70, 274 

Vairagya in lation to Bhakti 197. 
Q72, 275, 276 


185. 186, 


271, 
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Vairtigya-sataka 151 

343, 365, 373, 409, 413-14 
129, 282, 


Vaisnava 

Vaisnava-cihna, sectarian marks 
345, 351, 352, 364, 370, 379 

Vaisnava-dasa 48, 93, J08*. See 
kal pataru 

Vaisnava devotee 364-66. See Bhakta 

Vaisnava Sampradaya 2-4 

Vaisnava Smrti 340-41. See Smrti 

Vaisnava-tosant or Dasama-tippani 16, 
18, 25*, 58*, 72*, 73*. 80*, 87°, 105, 
108, 109*, 110, 113, 118, 121, 318, 
328*, 335, 482*, 444" 

Vaisnava weapons, cight 352 
379, 386 

Vaisnay is, five 407 

Vaisnavi Gayatri 408 

Vallabha, alas Anupama 74. $6*, 109. 
111, 336*, 431, 4386, 477 

Vallabba Acdrva, father of Laksmi, 54 

Vallabha Bhatta 16, 74, 76%, 112* 

Vallabhacarya and his Sampradaya 2. |. 
6, 10, 54%, 55*, 74, 76*, 499* 

Vamsidasa and Vamsi-siks@ 333* 

Vamsivadana 48 

Vanamala 380 

Vandana 282 

Vangesvara, Comm = on Sfardnal7 91* 

Vanjuli-Ekadasi 373, 375 

Varaha-purdna 114, 130, 348, 360 

Verna-Avatara 220 


Pada- 


307, So, 


Varnamayi (Diksa) 346 
Varna-prakdsa 36* 
Varnasrama-Dharma 81*, 273, 343, 363, 


371, 394 
Vasauta-Ulsava 376-77, 509 
Vastra or Vasana, offer of 
Vastra-harana-lila 311 
Vasudha 80* 

Vamana mearnation 381 
Vamana-purana 358 
Vamiacarm 20 
Varahi Dy adasi 
Vdsand-Lhasya 


307-08, 368 


376 

200 

Vastu-mandala 392; Vastu-paja 393 

Vasudeva 168; as Vvitha-Avatara 18, 
188. 189; in relation to Krsna 2b5, 
246, 247, 250, 251, 259, 307 

Vasudeva-datta 37* 

Vasudeva-ghosa 48*, 49, 63*, 70*, 73* 

Vasudeva Misra Nyayasiddbanta 64* 

Vasudeva Sarvabhauma. See Sarvabhauma 

Vasudevu-Upanisad 247 
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Vasudevidhyatma 318 
Vatsalva 148, 148, 259, 272, 985, 286, 
287, 300, 301, 302, 303, 306, 465. 487* 
Veda 197-98, 224, 225, 322. 364. 373, 
377, 408, 404, 412 
Vedha $72 
Vadhamayi (Diksi) 346 
Vedic Sakta 390, 391 
Vedanta 65, 66, 226, 
426, 427, 430, 438 
Vedanta-paribhisa 96* 
Vedinta-parijata and its Comm. 55* 
Veddnta-siddhanta-muktdvali 75* 
Vedanta-siitra or Brahma-satra 3, 17, 
55*, 66, 172, 18%, 197, 199, 200. 230, 
937, 245, 287, 303, 313 
Veddnta-syamantaka  12* 
Venhala Bhatta 94, 95. 101, 107, 108 
Venkatanatha 96* 
Venu, Vamsi or Murali 


234, 835 


we), 


344, 


140, 250. 386 


Vibhava of Krsna-rali 136-40, 154-59, 
303. 305 

Vibhiitva 252 

Vicarious enjoyment 157*, 168-69, 419. 


420, $97, 503 
Vidagdha-madhava 114, 120, 158. 926-27, 
4143-44, 448, 450 
Viddha Vhidasi 372 
Vidvesin 293 
Vidya 203*, 215, 232-33. See Avidva 
Vidyapali 1, 8, 84, 195, 436* 
Vidyavacaspati (Ratnakara)  73*, 110 
Vigraha. See Mirti 
Vijayadhvaja 16, 202. 312 
Vijaya Ekadasi 373 
Vijayotsava $881 
Vikaira 218 (six forms), 223, 234 
Vild pa-kusumaiijali 91, 116*, 469, 498 
Vilisa (of Svariipa) 182-83, 222 
Vildsa-manijari 508 
Vipralambha 164-65, 445, 454, 482, 493 
Visarga 368% 
Visthhdnanda-Stotra 90*, 91, 498, 499 
Visirada (Narahari or Mahesvara’) 63, 
64*, 66 
Visesa, theory of 207-8, 223 
Visva-karya 183 
Visvumbhara. See Caiti aya 


Visvanitha 148, 151, 442. See Sahitya- 
darpana 
Visvanitha Cakravartin 35*, 113*, 199, 


126*, 128, 130*, 131*, 133, 184, 153*, 
155", 176, 448, 455, 458*, 466*, 487-, 
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505, 507* 

Visvarapa or Sambhararanya 
429, 434 

Visva-ripa. theophanic form, 
270 

Visnu, worship of 343-44, 348 

Visnu-dharma 185, 378, 388*, 395 

Visnudharmotiara 186, 358, 361, 395 

Visnu-Diksa 313 

Visnugupta 310 

Visnu-image 386, 388 

Visnu-Mantra 344, 370. 378 

Visnupada 222 

Visnu Pandita 

Visnupada 344 

Visnu-purina 5, 14, 171, 
245, 312, 367, 395 

Visunu Pur: 14-5 

Visnupriya 56, 333*, 426, 428, 129, 484 

Visnu-rahasya 358*, 395 

343, 371 

Visnu-srnkhala-yoga 381 

Visnusvamin 2, 14*, 76* 

Visnu-ydmala $48, $53 

Vivarta-y ada (creation) 234 

Vivaha, ceremony of marriage, 406-10 

Viveka-sataka 99 

Vrudavana, reclamation of 62, 72, 78. 88, 
428; as the Vaisnava Paradise 222. 
478. Sce Goloka 

Vrndavena Cakravartin 

Vrndavanacandra — 177* 

Vrndavana circle or tradition 48, 48, 77°, 
79, 87, 88, 121. See Navadvipa circle 
and Vendavana Gosvamins 

Vrndivana-dasa 22, 25*, 35-39, 40. 43, 
44, 45, 46, 49. 51*, 52*, 58*, 54*, 
55*, 56*, 57*. 58, 59, 60*, GI*, 63%, 
65*. 66*, 68*, 75*, 80, 83, 88, 175, 
338, 339. See Caitanya-bhaguvata 

Vrndavana-go-vatsa-catranddi-lila 119 

Vrndavana Gosvimins 37, 39, 40, 41, 49%, 
43, 48, 68*, 70*, 71*, 77*, 79, 80*, 
82, 83-121, 122, 131*, 173, 176, 265* 
321!, 336, 337, 339, 459*, 460*, 466 

Vrndavana-lila. See Lila 

Vrndavana-mahimamrta 

Vrnddvana-sataka 98* 

Vrita-ratnakara 508 

Vraja-raja-stava 116%, 

Vraja-vildsa-stava 90*, 91, 469, 497 

Vrata, Nakta 375; Wityaymi 9375; 
Vasanti Paficami Bhima-Ekadasi 


52, 59, 426, 


247-48, 249, 


53, 429 


156, 211. 212, 


Visnu-smrte 


461* 


98, 496 


Index 


Bhisma-Astami Varahi Dvadasi 376; 
Siva-ratri $76; Govinda-dvadasi 376; 
Rama-navami 377; Aksaya-trliya 377: 
Kesava-vrata 377; Nrsimha-caturdasi 
378; Nirjali Ekidasi 378; Sayana- 
Ekadasi 379; Krsna-janmastanii 380- 
81; Parsva-parivartana Ekadasi 381 ; 
Sravana-dvadasi-vrata 881; Krsnaslami 
etc. 382; Vratas in connexion with 
Caturmasyé 382-83 ; Dhitri-vrata 383 ; 
Aksaya-Navami 383 
Vrata-kala-niskarsa 111* 
Vyabhiciri-bhava of Krona-rati 141-43, 
160, 303, 309 
Vyahrti-homa 391, 409 
Vyasatirtha 16, 202, 312 
Vyttha-doctrine 184, 187-88, 
951, 253 


190, 235, 


Woman, admitted to worship 81*, 315, 
355, 421 


Worship. See  Ritualism, Bhakti, and 
Puja 

Yadunandana Acirya 90 

Yadunandana-disa 41°, 50*, L00* 265% 
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Yajamanabhiseka 391 

Yajna 406 

Yaksa-dhipa 360 

Yama-dvitiya or Bhatr-dvitiya 382 

Yamund-stotra 480 

Yamundstaka 116* 

Yati-vesa (of Caitanya) 

Yantra, amulet 385 

Yadavas as Krsna's Parikaras 256-57 

Yadavacirya 42* 

Yadavendra Puri 15* 

Yamala 408 

Yoga or Yogin 220, 260, 270. 416; Yoxa- 
marga. called Sinta Bhakti 272, 274, 
Q75 

Yoya-maya or Yori 215, 
479, 483*, 487, 488*, 

Yoga-misra Bhakti 275 

Yoga-sataka-rydkhyana 113" 

Y'oga-sira-stava, Jiva’s comm on LT 

Yoya-stitra 2098 

Yoga-vasistha 434* 

Yogindras, nine 407, 409 

Yugavalara 174, 185, 989 

Yugala-mirti-upasani 268, 305 AGG 


T7*, 399%, 339 
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ERRATA 


Incorrect 
purnatim 
haze 
purile 
Gosvamina 
priyatam 
were 
BTA 
aaa 
passage 
tadajnaya 
wishfulness 
receive 


disquisilion 


bhagavatandim 


pratyayaya 
Dhama 
aprapyam 
sammukhye 
Raganuga 
aged tim 
Dola- 
Srnkala- 
are 

naafa 
qaat 


Correct 
purnatam 
aalig 
pucrile 
Gosvimins 
priyatam 
was 

BCT 
aaa 
passages 
tadajnaya 
wistfulness 
reeeives 
disquisitions 
bhagavatana 
pratyayayan 
Dhaman 
aprapyam 
sammukhye 
Raganuga 
agjvalitiim 
Dola- 
srikhala- 

is 

aa afa 
aaet 


